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The following study will emphasize the unity of Luke-Acts. This unity is 
the result of a single author working within a persistent theological 
perspective, but it is something more. It is a narrative unity, the unity 
appropriate to a well-formed narrative. Change and development are 
expected in such a narrative, yet unity is maintained because the scenes 
and characters contribute to a larger story that determines the significance 
of each part. 

To be sure, our expectations of narrative unity, shaped perhaps by the 
modern novel, are not always fulfilled in Luke. Much of Luke shares the 
episodic style of the synoptic gospels in general, in which individual scenes 
i may be vivid but their connection into story sequences is often unclear. 
The neglect of clear causal connections among episodes (indications that 
one event leads to the next) is striking when we compare the synoptic 
gospels with modern narrative. Our narrator is quite capable of making 
such connections, as major portions of Acts attest, but chose to leave the 
Jesus tradition in its looser form. Despite the episodic style of large 
| portions of Luke, it traces the unfolding of a single dominant purpose. 
| This unifies the gospel story and unites Luke with Acts, for this purpose is 
: not only at work in the ministry of Jesus but also in the ministries of 
Jesus' witnesses. Luke-Acts is a unified narrative because the chief 
human characters (John the Baptist, Jesus, the apostles, Paul) share in a 
mission which expresses a single controlling purpose—the purpose of 
God. The individual episodes gain their significance through their rela- 
tion to this controlling purpose of God, and the narrator has made efforts 
to clarify this relation. 

Disclosures of the nature of God's purpose are highlighted at key points 
in the narrative as guides in interpreting the story. The disclosures at the 
beginning of Luke are especially important in suggesting ultimate expec- 
tations. However, conflict soon appears in the plot, for God's purpose 
repeatedly encounters rejection. The unity of this narrative is a unity in 
tension, and the last section of Luke, the crisis in Jérusalem and the ironic 
triumph that follows, has special importance in showing how God's pur- 
pose meets human rejection. 

These disclosures of God's purpose and of how it responds to human 
resistance provide an interpretive context for understanding the mission of 
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Jesus and his witnesses. This mission is carried out in interaction with 
important groups encountered in the narrative. Jesus’ shifting and devel- 
oping relationships with these groups, or with individuals that represent 
them, are a significant part of the Lukan story. Special attention will be 
given to these relationships in the following chapters. 

Foundational work for this volume began with a sabbatical leave sup- 
ported by the Methodist Theological School in Ohio, the Institute for 
Antiquity and Christianity of the Claremont Graduate School, the Society 
of Biblical Literature, and the Association of Theological Schools in the 
United States and Canada. I hope that this volume is a suitable gift of 
thanks for what I have received from these supporters and from the larger 
community of scholars. 


Robert C. Tannehill 
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Introduction 


Luke-Acts is the longest and most complex narrative in the New Testa- 
ment. It was written by an author of literary skill and rich imagination 
who had a complex vision of the significance of Jesus Christ and of the 
mission in which he is the central figure. This complex vision is presented 
in a unified literary work of two volumes. 

Because of its size and complexity, it is difficult to comprehend Luke- 
Acts as a unified literary work. This problem has been aggravated by a 
lack of leading concepts which would help scholars to explore ways in 
which narratives achieve unity or the particular ways in which Luke-Acts 
may be unified. The recent development of narrative criticism of the 
gospels, the result of extensive borrowing from non-biblical literary criti- 
cism, opens new opportunities, of which my work hopes to take advan- 
tage. It now appears to me that the author has carefully provided dis- 
closures of the overarching purpose which unifies the narrative and that 
literary clues show the importance of these disclosures. Such disclosures 
guide us in understanding the story. 

In this work I am not concerned with developing narrative theory (a 
helpful task which I hope others will continue) but with using selected 
aspects of narrative criticism to gain new insights into Luke-Acts. Luke- 
Acts is very familiar to those who have studied it at length, and familiar 
issues have come to dominate Lukan scholarship. But I am convinced that 
accents will be differently placed and questions differently posed if Luke- 
Acts is approached as a unified narrative with the help of narrative 
criticism. Some aspects of this transformed understanding have already 
begun to emerge, and I have profited from them. I hope to carry the 
discussion a stage further. 

A complete literary analysis of Luke-Acts would involve much that I 
have ignored. I have chosen to focus on major roles in the narrative, 
understood in the context of the comprehensive purpose which is being 
realized throughout the narrative. I will be standing on the borderline 
between character and plot, understanding character in terms of role, 
which is character in action and interaction within an unfolding plot. 
These roles express competing and conflicting purposes, from which 
significant plot may emerge if a dominant purpose and tendency appears. 
Jesus, the central character of Luke's Gospel, has a mission which he 
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must fulfill. This mission is shared with others (John the Baptist, the 
apostles, Paul) and so extends beyond the places and time of Jesus’ earthly 
life. This mission is received from a higher source. It entails responsibility 
for the realization of God’s purpose in the world. The author of Luke- 
Acts consciously understands the story as unified by the controlling pur- 
pose of God and wants readers to understand it in the same way.’ 
Focusing on one or more dominant purposes is a principal way of unifying 
a story. The reporting of unconnected events does not make a story, fora 
story is more than a string of incidents. In stories of the traditional kind, 
events take on meaning because they reveal purposes at work and repre- 
sent movement toward the fulfillment of a major purpose or obstacles 
which block fulfillment. Luke-Acts has a unified plot because there is a 
unifying purpose of God behind the events which are narrated, and the 
mission of Jesus and his witnesses represents that purpose being carried 
out through human action. 

Luke-Acts discloses at particular points the nature of God’s purpose 
which unifies the narrative. We will find the following material particu- 
larly helpful in this regard: the angelic announcements and prophetic 
hymns of the birth narrative; the quotations from Isaiah in Luke 3:4-6 
and 4:18-19 (the latter revealing the mission which Jesus has received 
from God); Jesus’ passion announcements and announcements of his 
imminent exaltation (Luke 20:17, 42-43; 22:69); and the reviews of past 
events and preview of coming events in Luke 24. These disclosures are 
meant to guide the readers in understanding the central elements of the 
plot and in interpreting them as part of the purpose of God. 

At the end of Acts this purpose of God is only partially fulfilled. This 
incompleteness is not merely the result of mission fields still unharvested. 
It is also the result of the frequent and persistent rejection which the 
mission encounters. Rejection of the mission by many Jews is the most 
painful. Jewish rejection is repeatedly highlighted in the narrative from 
the first scene of Jesus’ public ministry to the last scene of Acts. Attention 
to this important aspect of the plot shows that the mission is not a simple 
success. There is a persistent tension within the plot, caused by rejection of 
the message. The mission’s triumphs are triumphs in spite of repeated 
rejection which seems to lead to dead ends. The discovery that these are 
not, in fact, dead ends comes as a comforting surprise. This strain of 
negativity within the plot makes the story richer and more complex. The 
story emerges as a dialogue between God and a recalcitrant humanity, 
rather than God’s monologue. This negativity also makes the story more 
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1 Repeated use of the phrase Bovdy rod Geod (“purpose of God”), which is characteristic of 
Luke-Acts, is initial indication of this. See Luke 7:30; Acts 2:23; 4:28; 5:38-39; 13:36; 20:27. 
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relevant to our own experience, which includes at least as much rejection 
and defeat as success. Since the purpose of God is ultimately a purpose of 
universal salvation, according to Luke-Acts, the tension within the plot is 
not resolved at the end of Acts, which, in fact, dramatizes the recurrent 
rejection of salvation by the Jews. 

My concern with Luke-Acts as a unified narrative leads me to note 
many internal connections among different parts of the narrative. Themes 
will be developed, dropped, then presented again. Characters and actions 
may echo characters and actions in another part of the story, as well as 
characters and actions of the scriptural story which preceded Luke-Acts. 
There are a number of significant parallels among Jesus, his predecessor 
John, and his witnesses in Acts. These connections provide internal 
commentary on the story, clarifying meanings and suggesting additional 
nuances. Many of the connections which I will discuss have been. noted 
before by various scholars, but when they are drawn together, they 
become much more impressive. My concern with these internal connec- 
tions leads to considerable movement back and forth in Luke-Acts as I 
discuss texts. I am concerned with a text not as an isolated datum but as a 
functional member of the total narrative. I am also concerned with the 
meanings and suggestions of meaning which emerge when we note how 
part interacts with related part. 

Such connections are complex and could be discussed at much greater 
length than I have done. Theoretically, we could distinguish three levels of 
significant connections which contribute to this complexity: (1) Some 
connections are emphasized strongly and are supported by clear literary 
signals, such as repetition of key words and phrases, indicating either that 
the author consciously intended the connection or that the author’s mes- 
sage was bound to certain controlling images which repeatedly asserted 
themselves in the process of writing. These connections can contribute to 
our understanding of a narrative’s message at a primary level. (2) Read- 
ing a narrative is an imaginative process. From words on a page we must 
reconstruct a narrative world which probably differs from our own. This 
imaginative process includes a realm of free play. There are a large 
number of possible connections and significances which the text may 
Suggest but not necessarily emphasize. Some of these will no doubt depart 

from the author’s conscious intentions, but no author can completely 
control what readers will find in the text. If these discoveries or inventions 
do not obscure the text’s main emphases, the author and other interpreters 
would do well to be tolerant. Furthermore, there is no clear boundary 
between these first two levels, since the one shades into the other. (3) 
There is a subversive process of detecting connections, a “hermeneutics of 
suspicion” which seeks to uncover significant connections which the 
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author might not acknowledge. These connections reveal cultural limita- 
tions, unconscious or concealed drives which are not socially acceptable, or 
ideology which may not stand examination in the light of day. Such 
subversive interpretation is also necessary; no human work can be 
exempted from it. 

I am seeking connections within the text primarily at level (1) and 
therefore will try to show that there is literary evidence to support the 
connection. This does not absolutely guarantee that I will never stray into 
level (2). I am not working at level (3), except, perhaps, in noting that any 
narrative employs “narrative rhetoric.” Although we are usually unaware 
of it, the narrator is persuading us to view characters and events in 
particular ways. We see and hear only what the narrator wants us to see 
and hear, and in the way the narrator wants us to see and hear it. The 
narrator is always seeking to weave a spell over us, so the reader should 
beware. On the other hand, those who are so suspicious that they cannot 
play the game lose their chance for excitement. 

In discussing these internal connections, I want to take Acts fully into 
account. I will discuss in this volume various anticipations of Acts which 
we find in Luke. A fuller picture of the rich connections between Luke 
and Acts must wait for volume two. 

Connected passages may fit into a progressive sequence, a narrative line 
which develops toward a resolution. Or the connection may simply be 
iterative, i.e., the same theme or situation is repeated, with some variation 
but with little indication that events are moving toward a climax or 
resolution. There is a good deal of the latter in Luke, for it, like Matthew 
and Mark, is quite episodic. In most of Luke there is much less indication 
that scenes are related causally, one scene leading to another, than in most 
of Acts. In this respect Luke shows its debt to the synoptic tradition. 
Iterative scenes still contribute something to the overall narrative. The 
total picture of Jesus and his mission is being enriched through repeated, 
similar episodes, each of which adds some new variation to familiar 
situations and themes. Such enrichment can take place through repeated 
*type-scenes," which can also be a means of narrative emphasis, high- 
lighting certain aspects of Jesus’ work because of their importance to the 
narrator. 

On the other hand, there are developments larger than the short 
episodes, uniting these episodes into sequences. In the story of Jesus’ 

public ministry, such developments are most apparent in material related 
to the crisis in Jerusalem toward which the story moves. Some of the 
discussion in the chapters on “Jesus and the Crowd or People,” “Jesus and 


2 On type-scenes see below, pp. 18, 170-71. 
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the Authorities,” and “Jesus and the Disciples” will concern developments 
which unite larger segments of the narrative. Indeed, these three chapters 
will discuss a simultaneous, interrelated development which is artificially 
separated in the chapters so that we can see how it affects each group. The 
chapter entitled “John and Jesus Begin Their Mission” also seeks to trace 
a development, one that leads to Jesus’ announcement of his mission in 
Nazareth. 

The central chapters of this work are organized by narrative roles. 
They concern Jesus as he interacts with groups which appear repeatedly 
in the narrative. There are advantages and disadvantages to the approach 
I will use. Isolating and following the developing relations between Jesus 
and significant groups in the narrative, a task that, to my knowledge, has 
not been previously attempted in such breadth and detail, helps me to 
clarify some continuities and progressions that would be less clear if I 
simply followed the order of the material in Luke, as the standard 
commentary does. A great deal is going on at once, and it is easy for 
discussion to become fragmented. The text is like a rope with multiple 
strands. The continuity of each strand is not easily seen, since it winds 
around other strands. I have attempted to separate the strands in order to 
test the strength of their continuity. This is somewhat dangerous, for the 
strands also mingle and interact. In a single scene Jesus may be reacting to 
a Pharisee and also to a sinful woman, or contiguous scenes may reflect on 
each other, despite their different characters. We must keep these com- 
plexities in mind. 

Although I may appear to jump around in the Lukan text in some of the 
chapters, the selection of material for discussion is not arbitrary. It is 
determined by the appearance of the characters that are the subject of the 
chapter. Within the chapters I am often following the order of relevant 
material in Luke, and I hope to preserve a sense of the forward movement 
of the story in doing so. However, it is sometimes important to point out 
connections with other material which may occur considerably earlier or 
later. Although my procedure will make it more difficult for readers to 
find the discussion of a particular passage, an index is provided for this 
purpose. I cannot provide detailed commentary on all passages nor discuss 
all issues in the interpretation of Luke in a work of this kind. My aim is to 
highlight what I believe the narrator is highlighting through the literary 
design of the work, especially when this leads to new perspectives in 
reading Luke. I hope to.avoid the “flattening” effect of much commentary. 
in which a narrative's main interests and emphases are lost in the host of 
details discussed. 

The preceding comments should make clear to narrative critics that the 
following discussion will not be an example of reader response criticism, 
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in the sense of an attempt to record the reading process with its myriad 
temporary interpretations, anticipations, and adjustments. I want to be 
sensitive to the ways in which the text is leading the reader. But the 
discussion that follows is not simply an expanded reading; it is commen- 
tary. It represents part of what might be said after reading a second, third, 
or fourth time. It is not confined to what is happening when reading for 
the first time, with much of the text still unknown. 

I am concerned with Luke-Acts in its finished form, not with pre- 
Lukan tradition. Furthermore, I do not engage in elaborate arguments to 
distinguish tradition from Lukan redaction of that tradition. Brief com- 
parisons of Luke with Matthew and Mark are useful where there are 
parallel texts, for these comparisons help us to recognize the distinc- 
tiveness of the Lukan version. But detailed analysis of the changes and 
additions introduced in Luke would lead me away from my main task.’ 
Moreover, all material in Luke-Acts, whether it originated as tradition or 
redaction, is potentially important for my task. The decision to include a 
unit of tradition in the work is a choice which affects the total work. Even 
if the wording of the traditional unit is unchanged, it has been redacted by 
inclusion in a new writing. This is particularly true if the literary shaping 
of the total work highlights this unit in some way, giving it an important 
function within the whole or linking it with other material and thereby 
suggesting that it reveals something of continuing importance. The quo- 
tation from Isaiah in Luke 4:18-19 may serve as an example. This is 
clearly pre-Lukan tradition, and we know its source. There are a few 
variations from the Septuagint text which may be due to Lukan redaction. 
But it is most important to note the new function which the quotation has 
been given within the Lukan narrative, where it reveals Jesus’ commis- 
sion at the beginning of his ministry. Because of this new function, its 
meaning in Luke must be interpreted by noting the relation of its parts to 
the larger portrait of Jesus’ ministry, where this commission is fulfilled. 
This requires investigation of Luke-Acts as a unified narrative, the task 
which I am attempting. 

I have tried to avoid technical terms of literary theory which are still not 
widely used by biblical scholars. A brief explanation of some of the 
technical terms which I do use may be helpful. Literary scholars often 
distinguish between “author,” “implied author,” and “narrator.” The 
author is the person external to the work who, among other things, wrote 
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3 Although I accept the view that [ark and Q were sources of Luke, this view does not 

greatly affect following interpretations. In many cases the point of synoptic comparisons is 

simply the distinctiveness of the Lukan version. If a change of a particular source is implied, 

my point would often hold whether that source were Q, Mark, or (as some scholars would 
maintain) Matthew. 
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the work. We can often learn about him or her through biographical 
information gained from other sources than the literary work. We meet 
the “implied author,” however, by investigation of the literary work itself. 
The implied author is the kind of person who would write this kind of 
work, which affirms certain values and beliefs and follows certain norms. 
While there is usually a close connection between the values and beliefs of 
the author and of the implied author, the perspectives of the two should 
not be simply identified. The implied author is likely to be a purified self, 
more consistent and noble, or perhaps more radical, than the author in 
external life, and may even be an experiment in being a different sort of 
person. The “narrator” is an instrument used for getting the story told. 
The narrator is the voice telling us all that we learn in the story. Literary 
scholars tend to distinguish the narrator from both the implied author and 
the author because the narrator may be a fictional person who has a role 
in the story, or if not, may still have characteristics distinct from the 
implied author, expressing views, for instance, which are not those which 
the story as a whole wishes to affirm. In this case the narrator is 
“unreliable.” However, in Luke-Acts there are no signs that we have an 
unreliable narrator. We can begin with the assumption that the values 
and beliefs affirmed by the narrator are also those of the implied author.‘ I 
will use the terms narrator and implied author without implying a major 
distinction between them. Usually I will refer to the narrator. However, 
references to the implied author may appear when I am discussing values 
and beliefs which must be indirectly inferred from the composition of the 
narrative. 

It is not a simple matter to understand the values and beliefs of the 
implied author clearly and fully. The situation is simplest when a reliable 
narrator expresses judgments directly, as when we are told that Zechariah 
and Elizabeth “were both righteous before God” (Luke 1:6). But values 
and beliefs are pervasive in narrative even when the narrator does not 
express them directly. We are always perceiving characters and events in 
the way that the narrator presents them to us, which may imply negative 
or positive judgments about them and will also represent judgments about 


4 An interpretation of the Lukan narrator as unreliable has been 
roposed 

Marshall Dawsey, Confusion and Irony in the Gospel of Luke. 1 am a died rk 
interpretation. We cannot arrive at an accurate understanding of the narrator’s point of view 
if we begin by denying to the narrator all views expressed by Jesus but not repeated in the 
narrator’s own speech. It is a common highlighting technique of narrators to put the most 
important material into the direct speech of central characters. The narrator of Luke-Acts 
appreciated the dramatic possibilities of "showing" rather than “telling.” Hence the key 
function of characters' speeches in this narrative. We should assume that Jesus’ words are 
understood and accepted by the narrator who is presenting them to us unless there are 
convincing indications to the contrary. I am not convinced by the cases of conflict between 
the views of Jesus and the narrator presented by Dawsey. 
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what is important. Furthermore, the views of the implied author may be 
shared through the voices of characters within the story. When a character 
is presented as perceptive and authoritative, we should suspect that the 
views expressed by this character also represent those of the implied 
author—unless our initial impression is undermined by events later in the 
story. When the views of a character do mirror those of the implied 
author, we have “reliable commentary." 

Telling a story involves “narrative rhetoric.” The narrator constructs a 
narrative world which readers are invited to inhabit imaginatively, a 
world constructed according to certain values and beliefs" T'hese values 
and beliefs are intended to be appealing and convincing. This is especially 
true of a story as serious as a gospel. We may speak of narrative rhetoric 
both because the story is constructed to influence its readers and because 
there are particular literary techniques used for this purpose. A gospel 
story exercises influence in a much richer way than through theological 
statements, which might be presented in an essay. Readers are led to 
believe or to reaffirm their belief in the central character, Jesus, and are 
thereby influenced in complex ways—in their attitudes, controlling 
images, patterns of action, feelings, etc. Seeking for a Lukan theology 
within Luke-Acts tends to divorce theological themes from the larger 
purpose of the work. Instead, we should seek to understand Luke-Acts as 
a system of influence which may be analyzed in literary terms. The 
message of Luke-Acts is not a set of theological propositions but the 
complex reshaping of human life, in its many dimensions, which it can 
cause. Study of Luke-Acts as a literary system of influence should help to 
make that message clear and should enable modern readers to encounter 
this work responsibly, with their eyes open to the narrator's purposes and 
to the crucial life issues involved. Understanding Luke-Acts as a unified 
narrative is an important step in this direction. 

It may be helpful to anticipate the following chapters by a brief 
summary of some of the results: the importance of the birth stories will be 
underscored when we recognize that the angelic announcements and 
prophetic hymns found there form one interconnected disclosure about 
Jesus which establishes a set of expectations about the course of the story. 
This set of expectations includes both the establishment of a messianic 
kingdom for Israel and the fulfillment of God's saving purpose univer- 
sally, embracing both Jews and Gentiles. In one important respect the 
expectations awakened in the birth stories are not fulfilled: because Jeru- 


5 Further explanation of concepts in the last two paragraphs may be found in Wayne C. 
Booth, The Rhetoric of Fiction. Although these concepts were developed in the study of 
modern fiction, they can be applied to other types of narrative, including biblical narrative. 
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salem rejects its messianic king, the earthly messianic kingdom is not 
established. This represents a tragic turn in the story. Both of the Isaiah 
quotations in Luke 3:4-6 and 4:18-19 are important disclosures of God's 
purpose, and particular phrases from these quotations help to interpret 
the significance of the larger narrative. There are indications of Jesus' 
developing awareness and acceptance of his mission prior to his 
announcement in the Nazareth synagogue. Following this announcement, 
the narrator connects a series of scenes, scattered through chapters 5-19, 
by a system of literary echoes or reminders, thereby giving an impressive 
portrayal of Jesus’ work of releasing sins. The narrator also highlights 
Jesus’ acceptance of excluded people in a series of quest stories. The 
Jerusalem section of the narrative is concerned with the rejection of Jesus 
as king, which is a crisis in the fulfillment of Jesus' role and is accom- 
panied by a series of statements about Jerusalem that are filled with 
pathos. Ironically, God is able to integrate this rejection into God's 
purpose, overruling human intentions and expectations. Jesus' disciples 
are unable to understand that he must suffer, and this failure is connected 
with a series of other failings: they compete for status, they have pre- 
mature expectations of eschatological fulfillment because they do not 
reckon with Jesus' rejection, and they are unable to face the threat of 
death. They begin to change only when they are enlightened by the risen 
Christ, who explains from Scripture how God works in a resistant world. 
The portrait of the apostles in Luke and in Acts presents a sharp contrast, 
for a crucial change takes place through Easter and Pentecost. 


Luxe 1:1-4 


In the formal introduction to the work, the narrator explains to Theo- 
philus that he intends “to write to you in order (ka8e£5s)" (v. 3). Why is 
the order of the writing important, and what kind of order is in mind? As 
Richard Dillon has emphasized, the Gospel of Luke does not, at impor- 
tant points in the narrative, reflect a chronological order that can be 
accepted as historically accurate.’ Perhaps a historically accurate se- 
quence was not a major concern of the author, even if it had been possible. 
On the other hand, the writing does not follow the order of argument and 
logic which would be appropriate to an essay. Since the prologue shows 


5 kaðečñs probably modifies the infinitive “to write" rather than the phrase that precedes it. 
See Henry J. Cadbury, in Beginnings, part 1, vol. 2, 505. Cadbury argues that the break in 
the sentence must occur before xa@efijs, for "the new colon scarcely begins with the enclitic 


coi." 
7 Richard J. Dillon, “Previewing Luke's Project,” 221-22. 
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the narrator's awareness of writing a narrative, the order in question may 
be an order appropriate to narrative. 

This suggestion is supported by a comparison of v. 3 with v. 1. Luke's 
prologue is a balanced period in which the protasis (vv. 1-2) and the 
apodosis (vv. 3-4) have corresponding members." “Many” corresponds 
with “me also” and “to set in order a narrative (àvará£aa604 dujynow)”” 
corresponds with “to write to you in order."'? By using the phrase “it 


seemed good to me also,” the author is joining this new undertaking to its - 


predecessors as an effort of the same type, which can be designated 
“narrative (Supynow).” A dufynots is a longer narrative composed of a 
number of events, differing from a duynpa, which concerns a single 
event.!! In a longer narrative the question of proper order becomes more 
difficult. Unity must be maintained through a series of events by the 
display of major developments and patterns. The way in which this is 
done will determine the effect of the whole. The prologue indicates that 
the narrator has this challenge in mind. 

The narrator undertakes this task so that Theophilus and others might 
“know the assurance" or “certainty” (RSV: “truth”) concerning matters of 
which they have already been informed (v. 4). For some reason narrating 
“in order” should lead to “assurance.” It should have a convincing and 
faith-supporting function. Such assurance is not produced by simply 
arranging events according to an objective chronology (or some other 
supposedly objective principle of order). There is no single chronological 
order in human experience. Different people learn of events in different 
order, and this order may affect the significance of events for them. 
Furthermore, control of time is an important interpretive technique in 
narrative. Narrators have frequently found it useful to guide readers by 
allowing them to anticipate certain events in advance and by encouraging 
them to reflect on them afterwards, thereby making possible a richer 
experience of these events than a strictly chronological account would 
provide. The narrator also controls what we experience and the speed 
with which we experience it. The narrative will pause for detailed 
description of one scene, then summarize many events in a few sentences. 


8 See BDF, no. 464. - 
It is possible that àvoráeeopes is synonymous with cvvréecopas ("compile with 
emphasis on bringing together in proper order), but the prefix &va may have been chosen 
with a view to the repeated efforts of the *many." 

10 See H. Cadbury, Beginnings, part 1, vol. 2, 495: “It is rather for the sake of variety than to 
express a difference that Luke does not repeat of himself in verses 3 and 4 the exact words 
applied to others in verses 1 and 2. xage£ijs ypéyat may mean no more and no less than 
&rará£ac0a: dujynow.” 

11 So Hermogenes, Progymnasmata 2. See Leonhard von Spengel, Rhetores graeci, vol. 2. This 
point was called to my attention by Erhardt Güttgemanns, “In welchem Sinne ist Lukas 
‘Historiker’?” 14-15. 
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Narrative is always selective, based on some interpretation of what is 
important. A completely objective chronology would not only be bound to 
clock time but would also have to devote equal attention to each minute of 
the day, which no narrator does. Nor would we listen long to such an 
account.” 

Martin Vólkel noted that Acts 11:4 is the closest Lukan parallel for the 
use of ka&e£ijs in Luke 1:3, since both passages refer to narration. In 
response to criticism of his eating with Gentiles in the house of Cornelius, 
Peter “was setting forth" the matter “to them in order (ka6e£fjs)." What 
follows is a narrative of the recent events that led to the baptism of 
Gentiles and table fellowship with them. This narrative is designed to be 
persuasive. Peter is trying to convince his hearers that he did what was 
right and necessary, and he succeeds by means of the narrative. Here in a 
brief scene we may have a suggestive parallel to the author's strategy for 
the whole work, as explained in the prologue. 

Why is a narrative necessary in order to change the minds of Peter's 
Jerusalem critics? Viewed in isolation, an event may seem to have a 
particular meaning, but when it is placed in a narrative context, its 
meaning can change. Viewed in isolation, the Jewish believers in Jeru- 
salem saw Peter's behavior as a violation of God's law. In the narrative 
context which Peter supplies, the baptism of Gentiles and table fellowship 
with them climax a whole series of remarkable events which reveal God's 
will in a new way. One must understand how these actions are linked to 
previous events which led up to them in order to judge their significance. 
So Peter sets forth the matter *in order." This does not mean that he 
follows an objective chronology. The order of narration in Peter's report 
to Jerusalem is in some respects different than the order in which the 
same events were narrated in Acts 10. For instance, in Peter's report we 
do not learn about Cornelius' encounter with the angel until 11:13, while 
the narration in Acts 10 begins with this event. That is because Peter in 
his report is following the order of his own experience. He tells about 
Cornelius’ vision as he learned about it in Cornelius’ home. In Acts 11 the 
story is being told from Peter's point of view. The hearers experience 
everything just as Peter did. This contributes to the persuasive power of 
the narrative. Peter's hearers are like Peter in important ways. Peter 
began with the same commitment to the Jewish way of life as his hearers. 
They also share a common experience of baptism with the Holy Spirit. 
Since his hearers share so much with Peter, Peter's new experience is best 
able to lead them to a new understanding of God's will. By explaining his 


á On the narrator's control of time see Gérard Genette, Narrative Discourse, 33-160. 
See “Exegetische Erwägungen zum Verständnis des Begriffs cadef#s,” 293. 
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own change “in order,” Peter is able to lead the Jewish believers along the 
same path. 

While Peter is relating his own experience, according to Acts 11, the 
narrator of Luke must tell a larger story and rely upon the early church’s 
traditions for materials (Luke 1:2). Nevertheless, a personal vision of the 
meaning of Jesus and his witnesses is being shared, a vision which is 
expected to bring assurance to others because it also brings assurance to 
the narrator. 

Peter narrates a whole series of charismatic experiences which point, he 
believes, in a common direction. In a similar way, the narrator of Luke- 
Acts believes that events are moving in a single direction (although the 
path may not be straight and the direction obvious) toward the fulfillment 
of God’s purpose of inclusive salvation. Narrating in proper order, then, 
must include clarification of this movement and direction, which unify the 
whole and give it meaning. As Richard Dillon has emphasized (borrow- 
ing from Martin Dibelius), the narrator sought a narrative order which 
would bring out the “Richtungssinn, or ‘directional thrust” of the mater- 
ial which was being presented.'* Through revealing this sort of order in 
the narrative—an order which nourishes faith because it discloses a saving 
purpose behind events—the narrator sought to create “assurance.” 

This assurance is supported by the contour and patterns of the whole 
narrative when it is interpreted in the light of certain key scenes of 
disclosure. It would not be adequate assurance if it ignored the resistance, 
conflict, and disappointment which believers were encountering in the 
author’s time and have encountered since. Luke-Acts does not ignore these 
unsettling experiences. Gerhard Schneider has argued that the needed 
“assurance” in Luke 1:4 refers especially to the reliability of the promises 
made in Scripture and by Jesus. This fits with the strong Lukan 
emphasis on certain scriptural promises as disclosures of the saving 
purpose of God for Jew and Gentile through Jesus Messiah. The relia- 
bility of these promises would be an issue in light of the strong “counter- 
current in the flow of the narrative"—the repeated emphasis on rejection 
—to which David Tiede rightly points.!* As part of its strategy of bring- 
ing assurance through story, the Lukan narrative highlights this rejection 
so that it may show how resistance, conflict, and disappointment are being 
absorbed into a larger pattern which points toward God's victory—an 
ironic victory because the forces of rejection and experiences of suffering 
are themselves becoming the means by which God's purpose is accom- 
plished in the world. 


14 R, Dillon, “Previewing Luke’s Project,” 223. 
15 See “Der Zweck des lukanischen Doppelwerks,” 53. 
16 See Prophecy and History, 14-16. 


Chapter One 
PREVIEWS OF SALVATION 


Previews of Salvation 
(Luke 1:5-2:40) 


The Lukan birth narrative is a carefully composed literary unit. It is 
united both by an elaborate pattern of repetition and by a sequence of 
increasing disclosure of God’s purpose in Jesus. Its dominant tone is joy at 
the fulfillment of Old Testament prophecies of salvation, but comparison 
with subsequent events indicates that there is also a subtle tone of pathos. 


Tue REPETITIVE PATTERN 
IN THE BiRTH NARRATIVE 


The parallels between John the Baptist and Jesus in Luke 1-2 have been 

widely recognized and discussed.’ These parallels are most obvious in the 
i annunciations to Zechariah and Mary. The same angel, Gabriel, appears 
| to John’s father and to Jesus’ mother, followed by a similar sequence of 
events. Both parents are “troubled” by the encounter with the angel (1:12, 
29). The angel responds, “Do not fear," announces the unexpected birth 
of a son, determines the child's name, indicates that he *will be great," 
connects the child's conception or fetal life with the Holy Spirit, and 
announces the child's future role in God's saving purpose (1:13-17, 30- 
35). Both Zechariah and Mary respond with a question which empha- 
sizes that this birth is not possible by normal human power, and the angel 
gives each an additional sign, which in Zechariah's case involves tem- 
porary punishment for his disbelief (1:18-20, 34-38). 

These annunciation scenes are not only similar to each other but also 
recall similar scenes in the Old Testament.’ Indeed, part of their purpose 
is to recall past sacred occasions when God disclosed an important birth, 
especially of a person like Isaac, through whom God’s covenant faith- 
fulness to Abraham was manifested. But the annunciations of the births of 
John and Jesus first of all invite comparison with each other. The annun- 
ciation to Mary directly follows the annunciation to Zechariah, and they 

1 For summary of various analyses of these parallels, see Raymond E. Brown, The Birth of 
the Messiah, 248-53, 292-98, 408-10. See also Joseph A. Fitzmyer, Luke I-IX, 313-15. 
See the divine announcements of the births of Ishmael (Gen 16:7-13), Isaac (Gen 17:1-3, 


15-21; 18:1-2, 10-15), and Samson (Judges 13:2-23). See also the discussion of this story 
pattern by R. Brown, The Birth of the Messiah, 156-59. 
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are especially close in features and wording. This similarity suggests that 
John and Jesus are part of a single divine purpose, which is developing 
according to the same biblical pattern. It also highlights any differences 
which may appear within the pattern of similarities. 

The two birth stories, with accompanying scenes disclosing God’s 
purpose for these two children, are also parallel. Here the pattern is more 
flexible. A common repertoire of story elements is used in the two cases, 
but the narrator exercises the option of dramatic expansion of different 
elements in the two cases. The common repertoire of elements preserves a 
sense of recurrence in the story, which is heightened by some repetitions 
close enough in wording to act as refrains that remind the reader of the 
repetitive pattern. 

In both cases we are told of the birth, circumcision, and naming of the 
child, accompanied by scenes of recognition and celebration (including a 
canticle), and the sequence closes with a refrain of growth and strength- 
ening (1:80; 2:40). The births of John and Jesus are expressed in similar 
words (1:57; 2:6-7). However, John’s birth is told briefly, and attention 
focuses instead on the expanded scene of circumcision and naming. In 
contrast, Jesus’ birth scene is expanded by the disclosure to the shepherds, 
while his circumcision and naming occupy only one verse (2:21). The 
recognition and celebration at the circumcision of John is balanced by the 
presentation of Jesus in the temple, with the words of Simeon and Anna. 
Inclusion of the presentation in the temple in this flexible repetitive 
pattern is indicated by the relation between the two canticles in 1:68-79 
and 2:29-32, which are Spirit-inspired celebrations of God's salvation, 
both introduced by the theme of blessing God (1:64, 68; 2:28). It is also 
indicated by the placement of the refrain of growth at 2:40, after the 
presentation in the temple. Placement of some of the common story 
elements depends on which scenes are dramatically expanded. In the case 
of John, both the canticle and the statements about spread of the news and 
placing these matters “in the heart” (1:65-66) are part of the expanded 
circumcision and naming scene. In the case of Jesus, the latter elements 
occur right after the birth (2:17-19), while the canticle is reserved for the 
presentation in the temple. Simeon’s canticle is relatively short compared 
to Zechariah’s Benedictus, but the Nunc Dimittis is supplemented by 
other revelatory statements concerning the significance of Jesus’ birth 
(2:10-11, 14, 34-35, 38). 

The story of the twelve year old Jesus in the temple (2:41-52) repeats 
and develops certain themes from the infancy narratives, but it no longer 
deals with Jesus as an infant nor is there any corresponding scene 
concerning John. I do not regard it as part of the repetitive pattern. On the 
other hand, the visitation scene in 1:39-56 does have a role within this 
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pattern. This scene might be regarded as an additional, complementary 
scene corresponding to 2:41-52.* However, our previous observation that 
the narrator can expand or contract story elements should alert us to the 
fact that the brief notice of Elizabeth's reaction to her pregnancy in 1:24- 
25 corresponds to the visitation scene, particularly to the first part of the 
Magnificat (1:47—49). Both 1:25 and 1:48-49 refer to what the Lord “has 
done" for the mother when God "looked upon" her despised or humble 
station.* 

The imbalance between the brief statement in 1:24-25 and the visi- 
tation scene with its canticle has significance for the narrative. The 
visitation scene unifies the two story lines through a meeting of the two 
mothers. However, both the words of Elizabeth and Mary show the 
surpassing importance of Mary and her baby in comparison to Elizabeth 
and John, a significant emphasis after the parallels in the annunciation 
scenes. The imbalance also underscores the contrast between Zechariah’s 
doubt and Mary’s faith. Zechariah’s encounter with the angel ends when 
Zechariah is struck dumb because he did not believe the angel’s words 
(1:20, 22); Mary’s encounter with the angel ends with her submission to 
her appointed role as mother of the Messiah (1:38), an act of acceptance 
which reveals her faith (1:45). Zechariah will bless God for God’s saving 
work which begins with John’s birth, but he cannot express his praise of 
God immediately after the angel’s message. He is prevented by doubt and 
dumbness. Elizabeth cannot substitute for her husband in expressing 
God's praise, for she did not receive the angel's message interpreting her 
baby's role. The Magnificat and the Benedictus correspond to each other 
as canticles in praise of God by parents of the two boys. But the Mag- 
nificat comes first, in a scene immediately following the angel's message to 
Mary, highlighting her ready faith. Zechariah must be disciplined to 
accept and respond to God's saving work. Therefore, his hymn comes at 
the very end of John's birth narrative. The visitation scene portrays the 
human response to God's saving work which the angelic messages should 
create but which is significantly missing in the case of Zechariah until his 
tongue is released. 

The repetitive pattern which has been discussed does not compete with 
but rather contributes to the forward movement of the story. Before 
discussing this further, however, it is important to consider how thor- 


; So J. Fitzmyer, Luke I-IX, 314. 
This correspondence creates a difficulty for the theory of Raymond Brown, who sees a 
parallel between 1:24-25 and the visitation scene without the Magnificat, which he regards 
as a later addition by the author that disturbs the parallelism. Actually, part of the 


Magnificat is the closest parallel to 1:25. See R. Bi The Bi 7 
reel: rown, The Birth of the Messiah, 251-52, 
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oughly the Lukan birth narrative is permeated with the Old Testament 
hope and celebrates its fulfillment. In an important sense the Gospel of 
Luke begins in mid-story and immediately makes us aware of that fact. 
We cannot understand what the excitement is about unless we realize that 
ancient hopes, treasured in the hearts of the Jewish people, are coming to 
fulfillment. The “narrative world” which the reader must comprehend in 
order to appreciate the literary work does not begin with “the days of 
Herod the king,” mentioned in 1:5, but stretches back at least to God’s 
promise to Abraham.’ Plotted time begins with the days of Herod men- 
tioned in 1:5, but story time begins much earlier.® The skill with which 
the narrator moves the plot forward while continually reminding us of the 
ancient past is striking. The fact that the narrator breaks into story time at 
the moment when Israel’s hopes begin to be fulfilled gives the scenes of the 
birth narrative their special poignancy. 

The birth narratives in Luke are permeated by the narrative patterns 
and language of the narrator’s Scripture. We have already noted that the 
annunciations to Zechariah and Mary follow the pattern of Old Testa- 
ment annunciations of the birth of a child." The Old Testament pattern 
functions as a “type-scene” which can be freely imitated in shaping scenes 
which the narrator feels to be similar.* Important elements in the births of 
both John and Jesus also appear to be borrowed from the birth of Samuel 
in 1 Samuel 1-2. Elizabeth resembles Hannah, Samuel’s mother, a 
barren woman who is granted a child by God after prayer (1 Sam 1:10- 
11; see Luke 1:13), but in the Magnificat Mary describes herself like 
Hannah (1 Sam 1:11; Luke 1:48), and her hymn resembles Hannah’s 
hymn. Furthermore, the presentation of Jesus in the temple may parallel 
Hannah’s presentation and gift of her son at the sanctuary. The refrain 
which describes the growth of John and Jesus (1:80; 2:40, 52) resembles 
statements about the growth of Samuel (1 Sam 2:21, 26). The multiple 
use of the Samuel material suggests free play of the imagination with 
Scripture rather than an attempt to rigidly define scriptural types for 
Jesus. 


5 On the imaginative world created by a story and the temporal extent of this “narrative 
world,” see Norman Petersen, Literary Criticism, 40, 50-52. 

$ Plotted time concerns the order in which events are presented to the reader. Story time 
concerns the chronological order in which all events mentioned in the story supposedly 
happened. When plotted time deviates from story time, as it often does, it is often useful to 
ask why the narrator has introduced such deviations. See N. Petersen, Literary Criticism, 
47, and G. Genette, Narrative Discourse, 33-85. Genette calls such deviations “anachronies.” 

7 See above, p. 15. 

8 On biblical type-scenes, see Robert Alter, Art of Biblical Narrative, 47-62. A type-scene is a 
basic situation which appears several times in narration. There is a set of similar 
characteristics which persists despite variations and additions. For further discussion of type- 
scenes in Luke, see pp. 170-71. 
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In addition to these narrative patterns which recall Old Testament 
stories, the Lukan birth story borrows heavily from the language of the 
Old Testament, especially in the annunciations to the parents and in the 
canticles," but not only there.’° Apart from the reference to the Gentiles in 
2:31-32, John and Jesus are presented as the fulfillment of hopes for the 
redemption of Israel and Jerusalem. Jesus is the Davidic Messiah (1:32- 
33, 68-69), who will bring political freedom to the Jewish people (1:71 
73-74). The strongly Jewish atmosphere of the birth story is also appar- 
ent from its settings and characters. It begins and ends with scenes in the 
temple. The central characters are described as devoted to the law and to 
the hope for Israel's redemption (1:6: Zechariah and Elizabeth; 2:23-24 
27: Mary and Joseph; 2:25: Simeon; 2:37-38: Anna). Thus the birth story 
is not only steeped in the Old Testament but also takes a very positive 
attitude toward the Torah obedience and hope of pious Jews.!! The story 
is shaped to attract our sympathy to devoted men and women who have 
waited long for the fulfillment of Israel’s hopes and who now are told that 
the time of fulfillment has come. 

This fulfillment is celebrated through the repetitive patterns which we 
have noted. The use of extensive repetitive patterns is not unusual in 
Luke-Acts. Augustin George has compared the parallels between John 
and Jesus in the birth narratives to the parallels between Peter and Paul 
in Acts." Since these parallels are widely scattered in Acts, an even closer 
comparison may be the repetitive pattern of arrests, examinations before 
the Sanhedrin, and releases in Acts 4~5, or the similarity suggested 
between the rejection of Moses, Jesus, and Stephen in Stephen’s speech 
and death scene (Acts 7:23-60). Each of these patterns must be exam- 
ined for its own sake. For the present, we must ask what the repetitive 
pattern in the birth narrative contributes to Luke as a literary work with a 
religious message. 

As Augustin George has pointed out,!^ the parallels between John and 
Jesus emphasize the unity of their task. They share roles in a single design 
of God which is working itself out in a consistent way. At the same time, 
the comparisons between John and Jesus suggested by the parallels will 


9 li 
i iai ls, see R. Brown, The Birth of the Messiah, 272-78, 309-12, 358-60, 386-89, 
Wo, Tal 
Cp. Luke 1:25 with Gen 30:23; Luke 1:41 with Gen 25:22 LXX; Luk i 
:23; : : ; 1:42 
M 5:24; Luke 2:25 with Isa 40:1, 49:13; Luke 2:38 with Isa 52:9. : is: 
This is true despite 2:34-35, which I will discuss below. 
15 a Études sur l'oeuvre de Luc, 54-58. 
these passages, see vol. 2. In Acts 7 the pattern of similarity i 
š ty involves Moses as well 
Jesus and Stephen. In Luke 1-2 there are also Old Testament precedents for the Patteri of 


perience shared by the parents of John and Jesus. 


14 Études sur l'oeuvre de Luc, 64-65. 
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show the superiority of Jesus over John, as will become clearer pis 
Repetitive pattern heightens awareness of both similarities and s ee 
ences, for it guides the reader in making comparisons. The multiple 
possibilities of comparison suggested by the pattern of repetition promote 
a complex interaction of narrative elements with an enriching bod 
ground. This interaction reaches beyond the single episode and awakens 
echoes from more distant parts of the narrative, or from other stories. In 
this way overtones resound which add suggestive richness to the n 
and actively engage the imagination of the reader in the exploration o 

associations. The multiplication of associations makes more and more 
available to the reader for such imaginative work. Na readers a 
actively engaged in the exploration of the narrative’s symbolic worl j 
central symbols expand in significance, enticing us to give full wasn to 
their mysteries and meanings. Repetitive pattern can contribute to ¢ x 
ening disclosure as new associations are suggested, guiding readers in the 
discovery of expanding symbols with hidden residues of meaning. 


THE ANGELIC AND PROPHETIC DISCLOSURES 
IN THE BIRTH NARRATIVE 


The repetitive pattern discussed so far provides a framework which holds 
together a series of disclosures concerning the roles ol John and Jesus in 
God’s saving purpose. I am referring to the angels messages and to the 
canticles, each of which is the central element in the scene in which it 
occurs. These disclosures contain repetitive elements that invite compari- 
son. However, they not only repeat but progress. Viewed together, they 
reemphasize and enrich central themes and also progressively reveal aw 
aspects of God’s saving purpose. They are the chief media for the centra 
ing symbols of the birth narrative. : 

Sue cli and prophetic disclosures have both theological . and 
narrative importance. Theologically, they disclose the narrator's Bade 
and assumptions with regard to God's purpose in Jesus. In terms o! 

narrative composition, they are the narrator's clues for the readers con- 
cerning the overarching purpose which holds the story together and in 
terms of which subsequent events are to be understood. These statements 


15 *Closi t^ 368-69. He notes that “parallelism” (i.e., 
Sec Roman Jakobson, “Closing Statement, ‘ 0 x s 
peas pis prompts “one of the two correlative experiences which Hopkins neatly 
defines as ‘comparison for likeness’ sake’ and ‘comparison for unlikeness sake.” — S 

16 See E. K. Brown, Rhythm in the Novel, 33—59. According to Brown, the expanding symb 
is repetition balanced by variation, and that variation is in progressively deepening 
disclosure” (p. 57). 
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imply, of course, that the birth narrative, whether based on pre-Lukan 
sources or not, is no foreign body tacked on to the front of Luke in spite of 
tensions with the Lukan outlook. Paul Minear has argued persuasively 
against such a division of the birth narrative from the rest of Luke-Acts, 
and my discussion below will support his position. 

The episodes in Luke-Acts are parts of a unitary story because they are 
related to a unifying purpose, the purpose of God (BovA} rod Geos), to 
which the writing refers with some frequency (Luke 7:30; Acts 2:23; 4:28; 
5:38-39; 13:36; 20:27). Luke-Acts has a particular understanding of this 
purpose, which the narrator shares with the readers in key scenes. In 
relation to this purpose individual incidents take on meaning: they repre- 
sent steps in the realization of this purpose or portray human resistance to 
It. 

If we are to understand the narrative in its unity, we must pay attention 
to disclosures of this overarching purpose in light of which individual 
events take on meaning. In this regard, four types of material in Luke- 
Acts have special importance: previews and reviews, repeated or high- 
lighted scriptural references, commission statements, and interpretive 
statements by reliable characters. I will discuss each of these briefly. 

First, recent theoretical discussions of narrative have noted that the 
sequential experience of events in the story may be controlled by disclosing 
information out of chronological order. There may be previews of coming 
events and reviews of past events, often in a way that interprets these 
events from some perspective. The birth narrative contains a heavy 
concentration of previews of God’s purpose which is to be realized 

through Jesus and his witnesses in the following story. 

Second, the narrator finds God’s purpose revealed in Scripture, partic- 
ularly in certain key texts of the Septuagint which appear repeatedly in 
Luke-Acts or are given a prominent position in it. Jesus’ quotation from 
Isaiah in Luke 4:18-19 is an obvious example. These scriptural passages 
not only show in a general way that the law and the prophets are fulfilled 
in Jesus. They express a particular understanding of God’s purpose and 
are programs for action. The discerning reader will ask whether and how 
this purpose is being realized in the narrative. The angelic and prophetic 
disclosures in the birth narratives are filled with scriptural language. 
Words and phrases which reappear later in Luke-Acts should be given 
special importance in understanding the story. 

Third, God’s purpose is realized through chosen instruments, persons 
commissioned by God to carry out some aspect of this purpose. At various 
a Se ee, 


17 See "Luke's Use of the Birth Stories,” 111-30. 
18 See G. Genette, Narrative Discourse, 33-85, who speaks of “prolepses” and "analepses." 
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points in Luke-Acts there are statements of the commission which has 
been received by Jesus, the twelve, Paul, etc. These commission state- 
ments are also disclosures of divine purpose, programs for action by 
particular characters, and keys to the plot.? The angelic and prophetic 
disclosures in the birth narratives have important things to say about the 
future roles or commissions of John and Jesus. 

Fourth, we must also consider what reliable characters within the story 
have to say about God’s purpose and the meaning of the events being 
narrated. It is common for an author to present one or more characters as 
especially reliable in their judgments and perceptive in their statements. 
These characters are likely to become spokespersons for the author in 
interpreting events of the story." So statements by Jesus in the gospel, and 
by Peter, Stephen, and Paul in Acts, may be important for interpreting the 
narrative as a whole. As we consider the birth narrative further, we must 
ask whether the angelic and prophetic disclosures in it are reliable 
interpretations of the purpose of God which unifies and gives meaning to 
the Lukan narrative. We can scarcely doubt that angels are reliable 
messengers for God within the Lukan world view. The indications that 
Elizabeth, Zechariah, and Simeon speak under the inspiration of the 
Holy Spirit (1:41, 67; 2:25-27), and the description of Anna as a 
“prophetess” (2:36), would seem to indicate that they, too, are reliable 
spokespersons for God. However, this conclusion must be verified by 
comparing what they say with the subsequent course of the narrative, and 
this comparison may raise some questions, especially with regard to the 
strong statements of salvation for Israel in some of these prophetic utter- 
ances. 

The four types of material overlap, for a scriptural quotation may also 
be a preview or a commission statement, etc. Mentioning them in series, 
however, provides some idea of the range of material in which we are 
likely to find clues to the divine purpose which unifies the story. This will 
be helpful to us not only in discussing the birth narrative but also in the 
interpretation of other key scenes in Luke-Acts."" 

Charles Talbert has discussed Luke's use of recognized means of 


19 A unified narrative sequence results from the acceptance of a commission by a story 
character and the attempt to fulfill this commission. See Robert C. Tannehill, "The Gospel 
of Mark as Narrative Christology,” 60-61. My term “commission” is similar to the term 
"mandate" in some structural analysis of narrative. See Jean Calloud, Structural Analysis of 
Narrative, 17, 25, 27; Daniel Patte, What Is Structural Exegesis? 37-44. 

20 See W. Booth, The Rhetoric of Fiction, 18: “The author is present in every speech given by 
any character who has had conferred upon him, in whatever manner, the badge of 
reliability.” 

21 The last seven paragraphs repeat ideas originally published in my article “Israel in Luke- 
Acts: A Tragic Story,” Journal of Biblical Literature 104 (1985): 69-70, copyright © 1985 by 
the Society of Biblical Literature. Used by permission. 
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legitimating religious and political leaders in presenting Jesus, thus 
speaking persuasively to people in the ancient Mediterranean world. 
Among these means is the appeal to prophecy and its fulfillment.?? 
Talbert’s discussions are helpful, but I think Luke-Acts has a further 
persuasive effect, in which Scripture and other prophecies have a major 
role. Insofar as the narrator, through selective use of Scripture and other 
prophecies, is able to present a vision of God’s purpose and the world’s 
destiny which seems great and good, worthy of God and creation, this 
vision would be attractive to many readers. Probably this remains true 
today. One possible benefit of the present study may be in helping modern 
readers comprehend the breadth and depth of this Lukan vision so that 
they can decide whether it is still attractive to them. 


The Annunciations to Zechariah and Mary 


The announcement of the angel to Zechariah in 1:13-17 actually 
combines all four of the significant types of material just noted. It is an 
interpretive preview of what will happen later in the story, it uses 
scriptural references which play a further role in Luke-Acts, it reveals the 
future mission of John, and it is made by Gabriel, God’s messenger. A 
number of points indicate the close connection between Gabriel’s words 
and the later Lukan narrative. The angel’s promise of joy for Zechariah 
and for many begins to be fulfilled within the birth narrative itself (1:58 
64, 68-79). This is also true of the promise that the baby would be filled 
with the Holy Spirit while still in the womb, for the unborn John gives a 
prophetic sign to his mother (1:41, 44). The statement that John will be 
“great” agrees with Jesus’ later statement about him in 7:28.77 
The final statements of Gabriel about John in 1:16—17 express, partly 
in borrowed, biblical imagery, central themes in the Lukan understanding 
of John's role. Twice we are told that John will cause people to turn 
employing the verb ézierpédw, commonly used in the sense of repent de 
convert in Luke-Acts.”* When John begins his ministry, he will preach a 
baptism of repentance (Luke 3:3; Acts 13:24), and a sample of his call to 
repentance is given in Luke 3:7-14. It is also John's role to “go before" the 
Lord (1:17), a theme which is closely linked with the idea of preparing the 
Lord's way, as the combination of these phrases in 1:76 shows. Apart from 
1:76, John is connected with preparing the way of the Lord in scriptural 
quotations applied to him in 3:4 and 7:27. The two verbs for “prepare” in 

these two quotations (€rowudtw, karaekevá(w) appear together in 1:17. 


22 ^ 
33 See Reading Luke, 234-40, and “Promise and Fulfillment,” 91-103. 
E So R. Brown, The Birth of the Messiah, 273. 
So used in Luke 22:32; Acts 3:19; 9:35; 11:21; 14:15; 15:19; 26:18; 26:20; 28:27. 
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The point in 1:17 seems at first to be different. Instead of preparing the 
Lord's way, John is to “prepare (éroui&aau) for the Lord a people made 
ready (xarecxevacpevov).” However, the tasks of preparing a way and 
preparing a people are very closely related, if not identical. This is 
suggested not only by a comparison of 1:17 with 3:4 and 7:27, but also by 
1:76-77, the section of the Benedictus which clearly refers to John. Here 
there seems to be at least a partial parallelism between John’s call “to 
prepare his ways” and “to give knowledge of salvation to his people in 
forgiveness of their sins.” Note also the combination of repentance for the 

- people and preparation of Jesus’ way in Acts 13:24: John proclaimed “a 
baptism of repentance for all the people of Israel before the face of his 
entering” (ei odos, literally, “way in”). John prepares the Lord's way by 
preparing a repentant people, whose hearts have turned and who are 
ready to receive their Lord. 

The statement that John will go before the Lord “in the spirit and 
power of Elijah” is not contrary to Lukan ideas.” While the Gospel of 
Luke suggests parallels between Jesus and Elijah? this does not prevent 
the narrator from suggesting that John fulfills some of the functions of the 
eschatological Elijah.”’ The narrator not only refers to Elijah in describ- 
ing John’s mission in 1:17 but also attributes to John Elijah’s function of 
turning the hearts of fathers, mentioned in Mal 3:22-23 (4:5-6 ET). 

When Zechariah’s tongue is loosed so that he can bless God, he repeats 
and elaborates, with prophetic insight, on the angel’s message concerning 
his son (1:76-77). His words to his son are virtually a summary of key 
themes in the introduction of John’s ministry in 3:1-6 and in Jesus’ later 
statement about John in 7:26-27. In 3:1-6 John is presented as a prophet 
by dating his prophetic call in the manner of Old Testament prophetic 
writings." He preaches a “baptism of repentance for forgiveness of sins,” 
and he cries that the people must “prepare the way of the Lord,” for “all 
flesh will see the salvation of God.” The themes of prophet, preparing 
ways, salvation, and forgiveness of sins all appear in 1:76-77. The themes 
of prophet and preparing the way return in 7:26-27. Zechariah’s words, 
plus the emphasis on preparing the people through repentance in 1:16- 
17, provide an accurate preview of John's role in Luke. We will note later 
that John’s ministry is not sharply contrasted with that of Jesus and his 
followers, for the salvation through forgiveness of sins offered by Jesus 


25 Here I agree with Paul Minear, To Heal and to Reveal, 95-97, rather than Hans 
Conzelmann, The Theology of St. Luke, 22, 24. 

26 See below, pp. 72, 87-88, 97. 

27 Recall that both Elizabeth and Mary are associated with Hannah, the mother of Samuel. 
One association does not exclude another. 

28 See below, pp. 47-48. 
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and his witnesses is already part of John’s message, and John’s call to 
repentance never ceases to be part of the message of Jesus and his 
witnesses.?? 

Gabriel’s announcement to Mary also contains a preview of the baby's 
future role. The disclosure of Jesus’ role begins with the statement, “He 
will be great" (1:32), which parallels a previous statement about John 
(1:15). This is followed, however, by clear indications of the superiority of 
Jesus over John. While John “will be called prophet of the Most High" 
(1:76), Jesus “will be called Son of the Most High" and will reign as king 
(1:32-33). While John will be filled with the Holy Spirit while still in his 
mother's womb (1:15), Jesus will be conceived through the Spirit's agency 
(1:35). The special importance of Jesus' birth will be emphasized further 
in the visitation scene which follows, in which Elizabeth will address 
Mary as “the mother of my Lord” and bless her and her offspring (1:42— 
43). 

Gabriel's description of Jesus' destiny indicates that he will be named 
“Son of the Most High,” will inherit “the throne of David his father,” and 
“will reign over the house of Jacob forever” (1:32-33). This combination 
of themes recalls Nathan's oracle to David in 2 Sam 7:12-16, where 
David's successor is called God's son and God promises that his *throne" 
will be established "forever."?? To be sure, 1:35 indicates that the title Son 
of God belongs to Jesus in light of his wondrous conception, a motif which 
goes beyond the Old Testament idea of the king as God's son. However, 
this does not mean that the traditional royal Messiah is being replaced 
with a different sort of Son of God. Jesus as Davidic Messiah and fulfiller 
of Israel's hope for a messianic king has greater continuing importance in 
Luke-Acts than the virgin birth does. For the author, the virgin birth is an 
indication of God's purpose and power at the very beginning of Jesus' life, 
and this wondrous beginning does not compete with the view that he is 
Son of God as Davidic king but attributes his kingship to prevenient 
divine action. 

The importance of the Davidic Messiah in Luke's understanding of 
God's promise to Israel will become clearer as we go along. At this point I 
will simply note that the title Son of God is not only associated with the 
Davidic Messiah in Gabriel’s words to Mary but also in later passages of 
Luke-Acts, which serve as reminders of this special sense of Son of God. 
In Luke 4:41 the cry of the demons, “You are the Son of God,” is taken as 
indication that “they knew that he was the Messiah" (dif.?! Matthew, 


H See below, pp. 48-53, 233-35. 
The promise concerning David’s throne is also important in the Pentecost speech. See Acts 
2:30. 


3! This abbreviation will be used repeatedly with the following meaning: the named gospel(s) 
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Mark). Following Jesus’ ambiguous answer to the Sanhedrin’s question 
whether he is the Christ, they repeat their question in this form: “Then 
are you the Son of God?” (22:67-70). In Acts 9:20-22 Paul's preaching in 
Damascus is summarized twice in quick succession, first “this one [Jesus] 
is the Son of God,” then “this one is the Messiah,” and in his major speech 
at Antioch of Pisidia Paul declares that God has fulfilled the promise to 
David by raising Jesus and declaring, “You are my Son” (Acts 13:22-23, 
32-34). The connection of divine sonship and kingship also appears in 
Jesus’ statement at the last supper that “my Father has conferred on me 
royal rule (BaatAeiav)” (Luke 22:29).”? 

The hope for Israel’s promised king, who will succeed to David’s 
throne, is not confined to Gabriel’s words to Mary. This hope has 
thematic importance in the birth stories and will reappear later also. It is 
developed in the Benedictus, which makes clear that this hope implies 
rescue from foreign oppressors (1:69-71). These previews interpret in 
advance the meaning of the angels’ announcement of the birth “in David’s 
city” of “a savior who is Messiah Lord” (2:11). Even in Acts 13:22-23 
Jesus is “savior” as David’s offspring and successor to the throne. Fur- 
thermore, “salvation” in Luke 1:71 has clear connotations of political free- 
dom. To suppose that the author could not be thinking in such political 
terms because all would know that Israel did not become an independent 
state with its own king ignores the tragic line of the story: the story is 
presenting a real possibility and a valid hope which was tragically rejected 
at the moment of fulfillment"? 


The Magnificat 
Before the significance of Jesus as Davidic Messiah is developed fur- 


ther in the Benedictus, additional themes, also to be developed later, are. 


introduced in the Magnificat. The poetic structure of the Magnificat is 
important to its interpretation. This poem can be understood as a tradi- 
tional hymn of praise, beginning with an introductory statement of praise 
of God (1:47), followed by a series of reasons for this praise.** However, 
an additional pattern emerges from the repeated use of strong action verbs 
at the beginning of clauses. The following rather literal translation 


contain(s) a passage which is generally parallel, but the Lukan version differs from other 
version(s) in the feature being discussed. 

32 Noted by A. George, Études sur l'oeuvre de Luc, 230. George also interprets Jesus’ 
statement in 10:22, “All things have been delivered to me by my Father," as *an investiture 
of messianic powers" (p. 225). It is noteworthy that the following saying speaks of the 
present fulfillment of the hopes of “prophets and kings" (dif. Matthew), a probable allusion 
to the hope for the reestablishment of the Davidic kingdom. 

33 See R. Tannehill, "Israel in Luke-Acts,” 69-85. 

34 See R. Brown, The Birth of the Messiah, 355-56. 
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attempts to highlight this and other features, preserving the word order of 
the Greek even when this violates the rules of good English. 


46 Magnifies/my soul/the Lord 
47 And has found gladness/my spirit/in God/my Savior 
48 For he has regarded/the humble state/of his slave girl 
For behold henceforth/will call me blessed/all generations 
49 For has done for me/great things/the mighty one 
And holy/his name 
50 And his mercy/to generations/and generations/ 
for those who fear him. 


51 He has done/ a mighty deed/with his arm 

He has scatiered/ proud people/in thoughts/of their heart 
52 He has put down /mighty rulers/from thrones 

And has exalted/humble people 
53 Hungry people/he has filled/with good things 

And rich people/he has sent out / empty 
54 He has helped/Israel/his servant 

To remember/mercy 
55 As he spoke/to our fathers/to Abraham/and to his seed/ 
forever. 


The italicized phrases translate the strong action verbs that repeatedly 
begin the lines (after a conjunction, in some cases). This pattern of initial 
verbs helps to mark off the lines and puts great stress on God’s action, to 
which all the italicized verbs refer after the first two lines. In each case the 
italicized English phrase translates one Greek word. The divisions within 
the lines indicate that there is also a rhythm of phrases or words in the 
poem. This does not involve counting accents or long and short syllables 
but is simply the natural rhythm of reading when the voice emphasizes the 
important words of the line. Each marked section of the line (a “foot” in 
this type of rhythm) contains one major Greek word or one major word 
and dependent minor words. When we note where the strong action 
verbs are dominant and where they are not, the poem divides into two 
stanzas or strophes. The division is marked by the two concluding lines of 
each strophe, which contrast with what precedes them but resemble each 
other. Verses 49b-50 and 54b-55 resemble each other in both thought and 
form. They contrast with the lines preceding them by shifting from the 
pattern of initial verbs in independent clauses and by a change in the 


35 On the theory of rhythm being followed here, see Robert C. Tannehill, Sword of His 


Mouth, 46-49 and n. 9. See also Tannehill, “The Magnificat as Poem," 269-71. 
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rhythm (a short, two foot line followed by an unusually long line). They 
also resemble each other by interpreting God’s intervention as mercy 
(&Aeos) shown in faithfulness to the covenant people, placing this in the 
perspective of Israel’s history. Syntax becomes looser in the final lines of 
each stanza, the sense of dramatic action recedes, and the long final lines 
in vv. 50 and 55 create a sense of pause. 

Just as there is a connection in thought between the final lines of the 
two strophes, there is also a connection between vv. 48a, 49a of strophe 
one and vv. 51—53 of strophe two. Verse 51a repeats the verb of v. 49a and 
begins to develop the thought. The Magnificat goes through the same 
pattern twice. However, there is this difference: In strophe one the reason 
for the thanksgiving is very personal; the mighty God has done something 
great for a particular humble woman. In strophe two the scope of God's 
action expands. We hear again of the mighty God and the humble, but 
now whole societies are involved. Furthermore, a new group is intro- 
duced. People who are proud, mighty, and rich are contrasted with those 
who are humble and hungry. The similarities and contrasts are high- 
lighted by repeated use of word roots: “humble state . . . humble people 
(ramwelywow . . . Tamewous),” “the mighty one . . . mighty rulers (6 
bvrarós .. . bvvácras)." We have moved from a bipolar contrast between 
the mighty God and a humble woman to a triangular tension involving 
two wonders: The mighty God exalts the lowly, those who do not share 
God's might. The mighty God also puts down the rulers who have a might 
that looks like God's. 

Verses 51-53 contain the most powerful language of the poem and are 
therefore its climax. Not only does the thought expand as just indicated, 
but also strong, graphic words are used (God's “arm,” “scattered,” etc.). 
These strong words are emphasized and the pace of the poem quickened 
by the elimination of all articles and most conjunctions. Most important is 
the strong contrast built into these verses, based on the words mighty, 
humble, hungry, rich in an a-b-b-a pattern, with accompanying contrast- 
ing verbs. There is even a rhyme pattern in vv. 52-53, which also 
emphasizes the contrast.’ Content and form mesh: the mighty God's 
reversal of the existing order is proclaimed in strong language full of 
sharp reversals. 

The patterns of repetition and contrast within the Magnificat increase 
the interaction among words, helping to give them resonance and poetic 
power. In particular, the implied, but never prosaicly stated, connection 


36 In v. 53 the words “hungry” and “rich” carry the contrast. This explains why they are 
placed in emphatic position at the beginning of the lines, displacing the verbs which 
normally come first. 
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between the mighty God’s favor to one humble woman (in strophe one) 
and God's intervention for the humble and poor in general makes God's 
grace to Mary an emblem or paradigm of God's saving work which is now 
beginning. The reversal proclaimed in v. 52 with images of descent and 
ascent anticipate Simeon’s words in 2:34 about the “fall and rising of 
many in Israel," and vv. 51-53 as a whole anticipate Jesus! words of 
comfort to the poor and warnings to the rich, his invitation to the outcast 
and his denunciations of the religious establishment." The social reversal 
which Mary celebrates will be realized concretely through Jesus’ ministry 
and through his witnesses who continue to “upset the world" (Acts 
17:6).^* 

It is finally the plan or purpose of God which gives shape and meaning 
to the story of Jesus and his witnesses. To this extent God functions as a 
character in the plot, though hidden from human view. We should pay 
close attention, then, to any disclosures of God's purpose and to the way in 
which God is characterized within the story. One of the important 
functions of the Magnificat is to provide an initial characterization of the 
God whose purpose shapes the following story. The Magnificat consists 
primarily of third person statements about God. As Jacques Dupont has 
pointed out,’ most of the descriptions of God collect into two semantic 
fields: those of mercy and of power. On the one hand, God is described as 
“my savior,” one who has “looked upon" a woman of humble station and 
has *helped Israel his servant," remembering mercy. On the other hand, 
God is the Lord of this “slave woman (80¥A7),” the “mighty one” who has 
done “great things," the one who has “done a mighty deed with his arm,” 
scattering and putting down humans who claim to be mighty. The two 
types of description come together in the climactic reversal pattern in 
1:52-53. There God's mercy for the humble and poor appears in the 
mighty overthrow of the powerful and rich who oppress them. This is 
viewed as an act of faithfulness to Israel. 

Mary's hymn suggests a set of expectations about God's character and 


37 David Peter Seccombe understands the poor and the humble people of 1:51-53 to refer to 


Israel, while the rich are Gentile oppressors of Israel. See Possessions and the Poor, 74-81. 
An application to oppressed Israel need not be excluded, but we should also recognize the 
connection of 1:51—55 with the reference to an upheaval within Israel in 2:34 and with 
Jesus’ sharp words to proud and rich Jews (16:14-15; 18:9-14, 18-25). 

38 The discussion of the Magnificat above is a summary of my article “The Magnificat as 
Poem,” Journal of Biblical Literature 93 (1974): 263-75, copyright © 1974 by the Society of 
Biblical Literature. Used by permission. I have also adapted material from my article 
“Homiletical Resources: Gospel Lections for Advent,” Quarterly Review: A Scholarly Jour- 
nal for Reflection on Ministry 2 (Fall 1982) 34-36. Used by permission of The United 
Methodist Publishing House and the United Methodist Board of Higher Education and 
Ministry, copyright © 1982. 

39 See “Le Magnificat,” 339-42. 
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purpose which guide the reader in understanding what is most important 
in the subsequent story. We will note below the importance of the 
description of God as “savior” (1:47) and as merciful to Israel in fulfill- 
ment of the promise to Abraham (1:54-55), since these themes link the 
Magnificat with the following canticles. At this point I will focus on the 
description of God as one who puts down the mighty and rich, exalting the 
lowly and poor in their place. Variations on this reversal motif have an 
important place in Luke. Not only is Jesus described in advance by 
Simeon as one who causes the “fall and rising of many in Israel” (2:34), 
but Jesus himself will speak of the reversal of the poor and the rich, the 
hated and the favored (6:20-26), the wise and the babes (10:21), those 
who come from far and those in whose streets Jesus taught, the last and 
the first (13:25—30). Furthermore, the scribes and Pharisees are portrayed 
as people who seek both status (11:43; 20:46-47) and money (16:14), like 
the proud and the rich in 1:51-53. Jesus responds with aphorisms and 
parables which proclaim the humiliation of those who exalt themselves 
(14:7-11, 16-24; 16:15, 19-31; 18:9-14). The disciples are also warned 
with sharp sayings which emphasize the reversal which God is working 
through Jesus (9:24, 46-48; 12:1-3; 22:24-27). 

Jesus not only speaks of reversal but the author of Luke-Acts shows us 

surprising reversals as the plot unfolds. In a series of clashes between 

- divine and human power, God appears not merely as ruler but as the 
overruler of human authority and purpose. This is already signaled in 
1:51-53. It is developed most emphatically in connection with the death 
and resurrection of Jesus, as we see in the Psalm quotation in Luke 20:17 
and in the Acts sermons which emphasize that Jerusalem killed its 
Messiah but God raised him up (Acts 2:23-24, 36; 3:15; 4:10; 5:30). 
Political rulers, too, try to oppose God’s will and end up serving it (Acts 
4:25-28). Paul the persecutor is overruled by the Lord Jesus. The 
repeated rescues from prison (Acts 5:17-26; 12:1-19; 16:19—40) also 
show God overruling human threats. The theme of human opposition 
which does not stop the mission but contributes to its spread is important 
in Luke-Acts and contributes to its picture of the overruling God (Luke 
4:16-37; Acts 8:1-8; 11:19-21; 13:44-48; 18:6; 28:25-28). Luke's por- 
trayal of the overruling God produces a number of ironic situations in the 
plot: blind disciples on the road to Emmaus explain to Jesus about Jesus’ 
death (Luke 24:15-24); guards stand watch before a prison from which 
the prisoners have already escaped (Acts 5:17-26). 

While the author believes that God’s purpose will ultimately triumph, 
God is not the only actor in the story, a situation that would remove 
conflict, drama, and narrative interest. God’s purpose must be achieved by 
overruling, by reversal, by twists in the plot which surprise human actors. 
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Such reversals in the plot have central positions in Luke’s story. Mary’s 
hymn of praise begins to make clear that the story deals with a God who 
works in human life by overturning the presumption of the powerful and 
the resignation of the weak. Since the outcome of events repeatedly 
conflicts with human calculations, the signature of this God appears in the 
human experience of irony.*° 

Not only does Luke’s story presuppose the conflict of human and divine 
purposes, but one might argue that there is tension between the “revolu- 
tionary” and the “conservative” aspects of Luke’s characterization of God. 
God is the God of reversal, and so a revolutionary, but Luke-Acts also 
proclaims God's faithfulness to Israel, as in Luke 1:54-55, and concern 
with God's promise to Israel does not diminish toward the end of the work 
(see Acts 26:6-7). Since it is hard to understand how both of these 
characteristics of God can come to expression, especially when much of 
Israel rejects its Messiah and finds itself on the downward side of a 
reversal, there is tension in the story which even the author, perhaps, has 
not resolved. 

The Magnificat is like an aria in opera; the action almost stops so that 
the situation may be savored more deeply. At the same time, this savored 
meaning contributes to the flow of the narrative, for Mary's song both 
develops a mood which has already been established and opens perspec- 
tives that will be more fully developed in the following canticles. The first 
three verses, the most personal section of the poem, contribute to the 
parallel portraits of the parents of John and Jesus rejoicing at God's 
salvation which is to be brought through their sons. Certain repeated 
theme words contribute to this portrait. Gabriel told Zechariah concern- 
ing his son, “He will be joy for you and exultation (yaAAMaets)" (1:14). 
This exultation actually begins with Elizabeth and the unborn John (see 
1:44, where the same word is repeated), but Mary immediately joins in, 
“My spirit has exulted (yaAAiacev) in God my savior” (1:47). Similarly, 
Mary “magnifies (eyaddvet)” the Lord, and the word is later repeated in 
John's birth scene (though now of God's action), for neighbors and kin 
heard that "the Lord was magnifying his mercy with" Elizabeth (1:58). In 
addition, Elizabeth had said that the Lord “looked upon (&ei*ev)" her to 
take away her reproach (1:25), and in parallel Mary states, *He looked 
upon (éréfgAeyrer) the humble state of his slave girl" (1:48). Zechariah, of 
course, will belatedly match Mary's hymn with a hymn of his own. Other 
key words in the early part of the Magnificat are linked to the preceding 
narrative: Mary as the Lord's "slave girl" (1:38, 48); God as the *mighty 
one (6 bvrvarós)" (1:49; see the references to God's power in 1:35 


————— ÉÁ— Á———————— —J 
40 On the God of Luke-Acts as a God of irony, see pp. 282-84, 288-89. 


O nn rRETCÓÓOÓCÍSIÉ£ CICCDOTPDCÓCÉCÓTSCUÉCOLZCOCICLTOOOÓLDDCOÓTLUCOOSRLOGCOGSSQQOLCULEUAOLCUCELOALALVELALLALLALLLLLLLLLÀLÀLeeePOELLGONNS 


32 The Narrative Unity of Luke-Acts 


[8uvayes] and 1:37 [odx ábóvrar1jo«]); God as the one who does “great 
things” (1:49; both of the promised sons will be “great” according to 1:15, 
32). Furthermore, Mary’s statement that “all generations will call me 
blessed” in 1:48 is a direct response to Elizabeth doing that very thing in 
1:45, 

Even more important are elements in the Magnificat which prepare 
themes to be more fully developed in the rest of the birth narrative and 
beyond. The description of God as “my savior” in 1:47 anticipates the 
emphasis on salvation in Zechariah’s and Simeon’s words (1:69, 71, 77; 
2:30), as well as in the angels’ announcement of the birth of a savior 
(2:11). The Benedictus combines a synonym for salvation with a verb 
twice used of God in the Magnificat when it states, “He has done 
redemption (éroigoey AUTpwow)” (1:68; see 1:49, 51). The emphasis on 
a royal heir to David's throne in the annunciation to Mary is missing in 
the Magnificat, although the reference to mighty ones being “put down 
from thrones” in 1:52 may indicate what happens when the Messiah 
ascends Ais throne. The Magnificat refers to the promise to Abraham 
instead of the promise to David. It is important to note, however, that the 
Benedictus will incorporate both promises into a unified statement of 
praise. The close connection of 1:54-55 with 1:72-73 is shown by a 
remarkable string of shared terms: “mercy,” “to remember,” “our fathers,” 
“Abraham.” The last two verses of the Magnificat move from the paral- 
lelism of short sentences which characterizes most of the poem to a looser 
syntax with an infinitive, a syntax characteristic of the Benedictus. These 
verses also share the phrases “his servant (mados abrot)” and “as he 
spoke (xa8&s éddAnoev)” with the Benedictus (1:69—70).*! As previously 
noted, the metaphors of descent and ascent in 1:52 anticipate Simeon's 
oracle of conflict, in which he says that Jesus “is destined for the fall and 
rising of many in Israel" (2:34). Simeon's statement that "thoughts 
(8saAcytop.01) of many hearts” will be revealed (2:35) may also be related 
to 1:51: “proud in the thought (ð:avoig) of their heart.” This connection 
would suggest that the thoughts of the proud are among those that will be 
exposed. 


The Benedictus 

In its setting, the Benedictus is related to both the Magnificat and the 
Nunc Dimittis. Like the Magnificat, it expresses the thanksgiving of a 
parent for the salvation which will come through the birth of the two 
babies. Like the Nunc Dimittis, it follows the birth, circumcision, and 


41 [n the speech of Peter where Luke 1:70 is repeated, Jesus is also called God's “servant 
(maida atrod).” See Acts 3:13, 21, 26. 
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naming of the baby, disclosing his future role and also revealing the larger 
purpose of God of which he will be a part. Only one canticle is connected 
with the birth of John, but it is relatively long because it pulls together 
themes from the two annunciations and the Magnificat and opens some 
new themes which will be developed in the angels’ words to the shepherds 
and in Simeon’s words in the temple. We have already noted that the 
words addressed specifically to the baby John in 1:76-77 summarize the 
message of the angel about John in 1:17 and also relate closely to aspects 
of John’s ministry as described in 3:1-6 and 7:26-27.** The rest of the 
Benedictus does not refer specifically to John but celebrates God's act of 
salvation for Israel of which John will be a part. In doing so, it unites the 
emphasis on the restoration of David's kingdom, which we find in the 
annunciation to Mary (1:32-33), with the emphasis on the fulfillment of 
the promise to Abraham, found in the Magnificat (1:54—55). Further- 
more, the implications for Israel of both the promise to David and to 
Abraham are clarified by significant explanatory additions. 

Couplet parallelism, which is relatively strong in the Magnificat, is not 
characteristic of the Benedictus, although vv. 68b-69 and 72 appear to be 
two couplets which mark the beginning of the two sections on David and 
Abraham. In most cases, however, we do not have synonymous or anti- 
thetical lines but a long string of clauses, often introduced by infinitives, 
which expand the initial statement that God “has visited and done 
redemption for his people.” While the Benedictus lacks repetition in 
couplets, with its poetic effect of emphasis and enrichment, the successive 
clauses may nevertheless emphasize and enrich earlier material, for there 
is considerable repetition of theme words. For instance, “salvation” in v. 
71 picks up “salvation” in v. 69; “oath” in v. 73 picks up “covenant” in v. 
72. Since repetition of theme words emphasizes them and deepens their 
meaning by using them in several contexts, it has some of the poetic effect 
of parallelism. Synonymous words may also be substituted. 

Pierre Auffret detects a chiastic pattern of theme words within the 
Benedictus." In my opinion, the desire to find strict chiasm can lead us to 
overlook and misconstrue some of the data. While there is an inclination 
toward chiasm, the basic phenomenon is the strong tendency to reuse 
theme words in order to emphasize them and expand their significance, 
whether the repeated use falls into a chiastic pattern or not. The end of the 
Benedictus does return to theme words of the beginning, as shown by the 
repetition of “visit (@toxéaropat)” in 1:68, 78^* and the close connection 


42 See above, pp. 23-24. 


43 See “Note sur la structure littéraire," 248-58. 
44 Eduard Schweizer adds this to Auffret’s chiasm. See *Zum Aufbau von Lukas 1 und 2,” 
331, n. 20. 
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of “redemption for his people . . . salvation for us” in 1:68-69 with 
“salvation for his people” in 1:77. But 1:77-79 also repeats theme words 
from other parts of the Benedictus, thereby tying the various parts of the 
hymn together and relating these themes to the light imagery which is 
newly introduced at the end. The section on the covenant with Abraham 
begins with a reference to “mercy” (1:72), and this word is repeated in 
1:78. The statement to John in 1:76 refers to preparing “ways,” and this 
word returns in 1:79, where the ways of the Lord become “a way of 
peace."*5 The earlier repetition of “enemies” and “hand” in 1:71, 74 is also 
significant, for this helps to give remarkable emphasis to salvation as 
political freedom, connecting it both to the promise to David and to 
Abraham. 

In 1:68-69 Zechariah celebrates God's act of "redemption for his 
people” through raising up “a horn of salvation for us in the house of 
David." The redemption for which God is praised is distinctly a redemp- 
tion for Israel and will come through the appearance of the Davidic king 
of whom Gabriel spoke in 1:32-33. This king, promised by the prophets 
in Scripture, will bring “salvation from our enemies and from the hand of 
all who hate us” (1:71). Similarly, God's fulfillment of the oath to 
Abraham wiil mean that Israel will be free to “serve” God “without fear, 
having been delivered from the hand of enemies” (1:74). The enemies who 
might cause such fear are oppressors like Antiochus Epiphanes, who 
attempted to exterminate the Jewish religion, and the Romans, with 
whom there was repeated danger of conflict over the rights of Jews in the 
practice of their faith. Understanding salvation to include political free- 
dom for the Jewish homeland does not conflict with the dominant theol- 
ogy of Luke-Acts. It only appears to do so when we fail to understand its 
function within the total story: fulfillment of this hope for freedom is 
anticipated here in order to prepare for and heighten the effect of the 
tragic turn which will take place when the leaders of Israel reject the king 
who could fulfill this promise. The narrator understands the Scriptures to 
promise a messianic kingdom for Israel which will be a time of peace and 
freedom from oppressors. This promise is acknowledged as valid—if only 
Israel would accept its Messiah. 

The first readers of Luke would read these happy words in a historical 
context which gives them a tinge of pathos. They could already, at this 
early point in the story, begin to sense that Israel’s story will be presented 
as a tragedy. Zechariah’s words are full of joy, but the first readers were 


45 Auffret regards the repeated “mercy” as part of a second chiasm which involves not the 
whole Benedictus but vv. 71-79. The repeated use of “way” in vv. 76 and 79 does not fit 
either chiasm. 
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aware that the future did not bring “salvation from our enemies” to Israel. 
Furthermore, the Lukan story will place special emphasis on the destruc- 
tion of Jerusalem which climaxes the Roman defeat of the Jewish 
rebellion (see the interconnected statements by Jesus in 13:34-35; 19:41- 
44; 21:20-24; 23:27-31). Zechariah, inspired by the Holy Spirit, rightly 
understands the saving purpose for Israel behind the birth of John and 
Jesus and rightly reacts with joy. But he does not know that much of 
Israel will reject its king and that this rejection will be prolonged, blocking 
fulfillment of the hope for Israel's freedom.** Thus there are already 
suggestions of tragic irony in the story. Readers who recognize this may 
well begin to feel sympathetic pity for persons like Zechariah whose 
deeply felt joy and hope will be disappointed. 

Thematic connections between the Benedictus and later sections of 
Luke-Acts support the interpretation just given. The words “redemption 
(Adrpwots)” and “redeem (Avrpóopa:)” are not common in Luke-Acts, 
but they occur in two significant places in addition to 1:68. Anna is a 
female counterpart of Zechariah and Simeon. Like them she praises God, 
and she speaks of Jesus “to all those awaiting the redemption of Jeru- 
salem” (2:38). This recalls Zechariah’s words about redemption, but with 
“Jerusalem” substituted for “his people.” This change is significant in 
light of the emphasis placed on the destruction of Jerusalem in Luke. 
Anna’s expectation is expressed in a way that will make its later negation 
sharp and clear. The theme of redemption returns in Luke 24:21 as the 
disappointed disciples, after the death of Jesus, say, “We were hoping that 
he was the one who is going to redeem Israel.” Again it is a question of 
Israel's redemption. This hope is revived by Jesus’ resurrection, which 
leads the disciples to ask, “Are you at this time restoring the kingdom to 
Israel?” (Acts 1:6). Here the hope for Israel’s messianic kingdom, strongly 
expressed in the birth narratives, reappears. This question does not 
merely show the blindness of followers who have not yet received the 
Spirit. Jesus corrects their curiosity about times, but he does not reject the 
possibility of a restored kingdom for Israel, and Peter, after receiving the 
Spirit, still holds out the hope of the “restoration of all the things which 
God spoke through the mouth of his holy prophets from of old” (Acts 
3:21), provided the people of Jerusalem repent. Both Acts 1:6 (connected 
to 3:21 by the theme of restoration) and Luke 1:69-70 indicate that the 


46 To this extent, Zechariah is an unreliable interpreter of the story, but he expresses what 
should have been and would have been apart from rejection. Furthermore, there are some 
indications in Luke-Acts that the narrator has not given up hope of a messianic kingdom for 
Israel with Jesus as king, although this kingdom has been postponed. On this continuing 
hope, see R. Tannehill, “Israel in Luke-Acts,” 81-85. 
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messianic kingdom is among the things promised by God “through the 
mouth of his holy prophets from of old” (a long and solemn phrase shared 
by Luke 1:70 and Acts 3:21). 

When Jesus weeps over Jerusalem at his arrival, his words are 
reminiscent of the Benedictus. However, Zechariah’s joy is replaced by 
Jesus’ mourning. The mood changes drastically because of the failure of 
the city to recognize and accept the fulfillment of its hopes. Zechariah 
twice uses the unusual word “visit”*’ to describe God's redeeming concern 
for Israel (1:68, 78); Jesus mourns because “you did not know the time of 
your visitation"? (19:44). Israel's “enemies,” mentioned in 1:71, 74, are 
also mentioned by Jesus (19:43), and he is clearly referring to the Roman 
troops who will destroy Jerusalem. The Benedictus ends by speaking of 
Israel's feet being guided “into a way of peace" (1:79); Jesus mourns 
because Jerusalem does not know "the things that lead to peace" (19:42). 
The repeated statements that Jerusalem does not know what is crucial to 
its welfare—the things that lead to peace and the time of its visitation— 
should also be compared with the reference to giving "knowledge of 
salvation to his people” in 1:77." Furthermore, Jesus’ approach to 
Jerusalem, which immediately precedes Jesus’ weeping over the city, has 
been modified in ways which recall the hopes of the birth story. The 
disciples describe Jesus as “the king” (19:38; dif. Matthew, Mark), while 
Gabriel before his birth spoke of his kingdom (1:33). “In heaven peace, 
and glory in the highest places” (19:38; dif. Matthew, Mark) echoes the 
angels’ words in 2:14, with a significant difference, however, for the 
angels said, “On earth peace.” Jerusalem will not recognize “the things 
that lead to peace”; therefore, the hope of peace on earth is not being 
realized for it. The approaching tragic turn in the narrative is forcefully 
expressed through repeating language of the birth story while Jesus 
makes clear that the salvation anticipated at the beginning will not be 
realized now for Jerusalem. 

The Benedictus takes on new significance when we understand its 
relation to the rest of Luke’s story. It arouses conflicting emotions: joy and 
hope but also sorrow and pity. The joy is valid in the context of the total 
story, for some of the promises are indeed being realized for some people. 
But Luke’s joyful birth story has a hidden lining of sadness. Great 
expectations contribute to a sense of tragedy if the expected happiness is 


47 emioxéxroyas, used once more in Luke, four times in Acts, four times in the rest of the New 
Testament. 

48 exicxomy, used once more in Luke-Acts, twice in the rest of the New Testament. 

*? The theme of peace continues in the birth story in 2:14, 29, and the latter verse is followed 
by Simeon’s statement, “My eyes have seen your salvation." Cp. 19:42: the things that lead 
to peace "are hid from your eyes." 
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lost. Part of the function of the birth story is to awaken a lively sense of 
great expectations so that readers will feel the tragic loss more vividly. 

In 1:72-75 words already associated with the promise to Abraham in 
1:54-55 are repeated, but the explanation of the oath to Abraham is new. 
This was an oath that God would "give to us, having been delivered from 
the hand of enemies, without fear to serve [or ^worship"]?? him in holiness 
and righteousness.” This interpretation of the promise to Abraham as a 
promise of freedom from oppression for the sake of unhindered service of 
God is remarkable. It agrees, however, with the presentation of the 
promise to Abraham in Stephen's speech. In Acts 7:5-7 God promises 
Abraham the land for his descendants but also speaks of the enslavement 
of the people in Egypt. God will judge the enslavers of Abraham's 
offspring, “and after these things they will go out and will serve (Aarpe?- 
covatr) me in this place." Freedom from slavery leads to the worship and 
service of God. The quoted words draw upon Exod 3:12, which, however, 
says, “You will serve God at this mountain.” In Stephen’s speech the 
promise no longer applies to the temporary service of God at the 
encampment of Sinai but to the continual service of God in the promised 
land. This is also central in the promise to Abraham as expressed in Luke 
1:73-75. 

We have already noted that 1:77-79 repeats a number of important 
words from the earlier parts of the Benedictus.?! This section also touches 
on themes that will receive further development later in Luke-Acts. While 
1:69 relates salvation to the messianic kingdom, 1:77 makes clear that this 
salvation will require the renewal of the people through the “release of 
sins." Giving knowledge of salvation to the people through release of their 
sins is here the task of John the Baptist, but Peter and Paul will later take 
over this role of making known salvation and release of sins (see Acts 
4:10-12; 5:31; 13:26, 38).5? The theme of salvation continues to be 
important in Luke 2. In 2:11 the angels’ announcement of the birth of a 
“savior” is again a reference to the Davidic Messiah (“Messiah Lord" 
born *in the city of David"). Simeon's vision of salvation for all peoples in 
2:30-32 will significantly expand this messianic hope without negating it. 
The closing reference to peace in 1:79 will also be reemphasized in 2:14, 
29, and Jesus Messiah will again be associated with peace when the 
meaning of his ministry is summarized in Acts 10:36. 

Light imagery is introduced in the last two verses of the Benedictus. In 


50 Aarpevw is often used of the religious service which a worshiper offers to God. 

51 See above, pp. 33-34. 

52 The connection of Luke 1:77 with these Acts texts is noted by R. Brown, The Birth of the 
Messiah, 390, n. 36. There are other similarities between the ministry of John and the 
ministry of Jesus’ followers. See below, pp. 48-53, 233-35. 
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this context, the “rising from on high” refers primarily to a rising light, 
like the sun or a star, although évaroA7 can also refer to the prophesied 
Davidic “shoot.”*? This rising light will appear to those sitting in darkness 
and will guide them in finding the path of peace. Simeon will also relate 
salvation and light (2:30—32). Later, light imagery will be associated with 
Paul, not only in the narratives of his call but also in descriptions of his 
commission (see Acts 13:47; 26:17-18). Thus Paul will have an important 
role in fulfilling the prophetic words of Zechariah and Simeon. 


The Annunciation to the Shepherds and Simeon’s Oracles 


In 2:8-14 we have a third annunciation scene, which follows the same 
pattern as the previous two: the appearance of an angel, a response of fear, 
the command not to fear, the announcement of a birth that brings joy. In 
this case, however, the announcement is not to a parent of the child to be 
born, for this birth is not just a family affair. Indeed, the angel stresses 
that he brings a message of "great joy which shall be for all the people" 
(2:10). The parents were instructed how to name their children. This 
would be inappropriate for shepherds, who have nothing to do with 
naming this baby. Nevertheless, a name is given by the angel: “Messiah 
Lord (xpurros kóptos)." The title Messiah, which appears here for the 
first time, should be interpreted in light of what has already been said to 
Mary and by Zechariah about salvation for the Jewish people through the 
reestablishment of the Davidic kingdom. The reference to the birth “in 
David's city" supports this connection. The unusual combination “Mes- 
siah Lord” appears only here in Luke-Acts without the name Jesus,?* but 
it is closely related to Acts 2:36, where, on the basis of scriptural argu- 
ment, Peter concludes that God made Jesus “both Lord and Messiah."55 
The angel anticipates Peter's proclamation.** 

Two important oracles concerning the baby Jesus are spoken by 
Simeon in the temple. The location is one of several examples of sig- 
nificant settings which enhance major scenes (see Jesus in the Nazareth 
synagogue in Luke 4:16-30; the temple and the chambers of the San- 
hedrin in Acts 3-5; Paul in the agora of Athens and before the Areopagus 
in Acts 17:16—34). Simeon also fits a character type which we repeatedly 
encounter in the birth stories and, to a lesser degree, elsewhere in Luke- 


53 See R. Brown, The Birth of the Messiah, 373-74. 

55 «The Lord Jesus Messiah” or “our Lord Jesus Messiah” appears in Acts 11:17, 15:26, 
28:31, and as a significant variant reading in Acts 4:33, 20:21. 

55 A relation noted by Christoph Burger, Jesus ais Davidssohn, 137. 

56 Peter's statement, which seems to be based on Jesus' resurrection, may appear to conflict 
with the angel's announcement, which proclaims Jesus as Messiah and Lord already at 
birth. This issue must be postponed until we consider the Pentecost speech. 
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Acts. Simeon and his female counterpart Anna are prophets who are 
inspired by the Spirit. They are deeply devoted to their Jewish faith 
(Simeon is “righteous and devoted” in 2:25; Anna does not leave the 
temple, "serving [Aarpevovea] with fasts and prayers day and night" in 
2:37). As part of this devotion, they expectantly await (expressed with 
mpocdéxopat) the “consolation of Israel” and the “redemption of Jeru- 
salem” (2:25, 38). And they are old. The promise that he would see the 
Lord’s Messiah is evidently the only thing holding Simeon to life (2:26, 
29), and a considerable point is made of Anna’s age (2:36-37). They are 
expectantly waiting and have waited long. They represent the long history 
of an expectant people, nourished by God’s promise. Zechariah and 
Elizabeth also fit this character type. They, too, are righteous, careful 
observers of the law (1:6), old (1:7), and filled with the prophetic Spirit 
when they recognize the fulfillment of God’s promise (1:41, 67). These 
people represent their faith at its best, according to the values of the 
implied author, even though Zechariah has temporary doubts. To them 
the coming of the long awaited salvation is revealed. 

Variations on this character type will appear later in the story. Joseph 
of Arimathea is also described as one who “was awaiting (apocedéyero) 
the reign of God” and a “good and righteous man” (23:50-51). Paul 
presents himself as a Jew of the same type, saying, “I serve (Aarpevo) the 
God of the forefathers, believing all the things prescribed by the law and 
written in the prophets, having a hope in God which these [Jewish 
accusers] themselves expectantly await (mpoeéxorrat)" (Acts 24:14-15). 
Paul also recognizes that the twelve tribes of Israel are characterized by 
their devoted “worshiping [or "serving (Aarpedov)”) night and day” in 
hope of obtaining the fulfillment of the promise to the fathers, only 
distinguishing himself from the many other Jews who share this hope 
because they fail to recognize that the fulfillment has come (Acts 26:6—7). 
The description of the earnest worship and hope of the twelve tribes in 
Acts 26:6-7 is very close to the description of Anna in Luke 2:37-38. Near 
the end of the second volume the author is still wrestling with the hopes 
and fate of such devoted and expectant worshipers of God. This hope is 
expressed powerfully in the birth narrative, but with a poignant touch of 
pathos, through the figures of Zechariah and Elizabeth, Simeon and 
Anna. 

Simeon’s two prophetic utterances contrast sharply in mood. In the first 
he blesses God (2:28), as did Zechariah (1:68), and joyfully acknowledges 
the fulfillment of God’s promise that he would see the Messiah. He refers 
to himself as God's “slave (509A0s)," as Mary did previously (1:38, 48), 
and speaks of God's dismissal of him from his long watch “in peace,” 
which probably indicates Simeon's share in the messianic peace celebrated 
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in 1:79 and 2:14. As in the Magnificat and Benedictus, a “for (87)” clause 
follows the introductory statement. The words in 2:30-32 paraphrase 
themes from Second Isaiah," forming them into a new poetic statement 
which expresses the universal scope of God's saving purpose. It is this 
universal saving purpose of God which is the chief moving force behind 
this story of Jesus and his witnesses. Simeon discloses to the readers the 
hidden purpose which unites the narrative and constitutes its central 
meaning. 

The scriptural basis of this understanding of God's purpose appears 
clearly in Simeon's reference to seeing God's “salvation,” using cwr7ptov, 
a neuter form which is rare in the New Testament (used four times, 
including three times in Luke-Acts). This neuter form is frequent in 
Isaiah 40-66. It will occur again in Luke 3:6 as part of a quotation of Isa 
40:3-5 which has been extended beyond the parallel quotation in 
Matthew and Mark to include the statement, “All flesh will see the 
salvation (awryptov) of God.” This quotation will reinforce what Simeon 
is saying, for it, like Simeon, refers to seeing God's salvation, which will 
appear to and for all. Isa 40:5 is one of the scriptural roots of the 
narrator's vision of God's saving purpose. The continuing importance of 
the statements in Luke 2:30-32 and 3:6 is shown by the final words of 
Paul quoted in Acts, which refer again to “this salvation (o«r1jptov) of 
God" (Acts 28:28). This is the only other use of this neuter form in Luke- 
Acts. Jacques Dupont, noting these connections, states, “Luke seems to be 
inviting us to recall the allusion early in his first volume to 'the salvation of 
God’ which, according to Isaiah, was to be revealed ‘to all flesh’.”°* The 
end of the work reminds us of the divine purpose which was disclosed at 
the beginning and which remains central throughout. But these words of 
Paul follow quotation of a bitter passage from Isa 6:9-10, which speaks of 
eyes that do not see and ears that do not hear. The result is emphasis on 
the disappointment of the scriptural promise cited in Luke 3:6, for now 
readers can compare two statements from Isaiah about seeing. On the one 
hand, Isa 40:5 proclaims, “All flesh will see the salvation of God." On the 
other hand, Isa 6:9-10 states, “Looking they will look, yet certainly not 
see, for . . . they have closed their eyes, lest they see with their eyes.” When 
Paul applies the latter text rather than the former to the Roman Jews 
(who are only the latest of a series of Jewish groups to reject Jesus), it 
becomes clear that the promise of all flesh seeing the salvation of God has 
not been realized for them and those like them. The story that begins by 


57 R. Brown, The Birth of the Messiah, 458, lists Isa 40:5; 42:6; 46:13; 49:6; 52:9-10. 
58 See Salvation of the Gentiles, 16. 
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proclaiming that “all flesh will see the salvation of God” ends on a tragic 
note. All flesh has not seen God's salvation.*° 

More than the fate of the Roman Jews is at stake. God’s promise in 
Scripture, which the narrator presented to us as a key to understanding 
God’s purpose in history, has not been fulfilled. Here is a theological 
problem that the narrator does not solve, for the narrative ends with an 
unresolved tension between promise and reality. Nevertheless, the narra- 
tive helps to prevent despair by believers who are living without a 
solution, for rejection and suffering are incorporated into a story in which 
a lively hope in God’s promise persists, in spite of all. This persistent hope 
appears in at least the following features of the story: (1) The promise that 
“all flesh will see the salvation of God” is not trimmed back because there 
is no clear way in which it can be realized. On the contrary, the narrator 
has chosen to highlight this promise as a disclosure of the ultimate 
purpose of the God who will, somehow, finally triumph. (2) There are 
significant events which are partial fulfillments of the promise, and the 
narrator focuses our attention upon them. A hope that has been buffeted 
need not become weak or detached from life so long as there are events in 
experience that nourish it because they represent significant break- 
throughs in moving toward the ultimate goal. Luke-Acts celebrates sig- 
nificant breakthroughs toward inclusive salvation when narrating Jesus’ 
mission to the outcasts of Israel and the early church’s surge into the 
Gentile world. The promise gives these developments special significance, 
while these developments help to keep the promise alive and relevant. (3) 
There are some indications that the author has not given up hope for the 
Jews who have rejected the church’s message.‘ (4) The end of Acts 
encourages the church by balancing the negative result among many Jews 
with the continuing opportunity among Gentiles and by providing a 
model of endurance in adversity, for the final verses speak of Paul 
steadfastly continuing the mission in spite of Jewish rejection and Roman 
imprisonment. 

Simeon has seen God’s salvation, present in the form of this baby, but 
he understands himself as only the watchman who first spots what will 
affect all. This salvation has been “prepared in the presence of (xarà 
mpóa cov) all the peoples" in order that they, too, might behold it and 


59 Seeing God’s salvation means recognizing it and responding to it, which shades over into 
personal participation in it. Lack of response is expressed as a failure of proper seeing and 
hearing in Acts 28:26-27. When Paul says that the Gentiles, in contrast to the Roman Jews, 
“will hear,” he means that they will respond to and share in “this salvation of God” (28:28). 
The reference to seeing in Luke 3:6 should be understood in a similar way. See also Acts 
26:18, where the opening of eyes clearly has a salvific effect. 

£9 Sec R. Tannchill, “Israel in Luke-Acts,” 81-85. 
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share in it. This thought is developed through parallel clauses which 
speak of a light which will be saving illumination for both the Gentiles 
and Israel.$! We are explicitly told that “all the peoples" means both the 
Gentiles and Israel. Both must see and share God’s salvation in order to 
fulfill the prophecy in Isa 40:5, “All flesh will see the salvation of God.” 
Anything less is a tragic restriction of God’s saving purpose. 

The narrator may never have carefully considered whether “all flesh” 
in this passage means every single individual.? The narrator is concerned 
not with this issue but with the fate of Israel. The severest challenge to the 
promise that “all flesh will see the salvation of God" is the rejection of 
salvation through Jesus by a major segment of the Jewish people. This 
problem begins to appear in Simeon's second oracle. 

From Simeon's words we can look back to the light imagery in the final 


Connecting Themes in the Angelic Announcements and Prophetic Hymns 
of the Birth Narrative (and in Luke 3:1-6). 
A Progressive Disclosure of the Significance of John and Jesus in God's Purpose. 


1:14-17 1:32-33, 35 1:46-55 


joy, exultation 1:14 1:47 
John as prophet 1:15, 17 
turning, repentance 1:16, 17 
go before, prepare 1:17 
the Davidic king 1:32-33 
God’s power 1:35 1:49, 51 
Lord/slave 1:46-48 
savior, salvation 1:47 
God's mercy 1:50, 54 
overturn of society 1:51-53 
remember, our fathers, Abraham 1:54-55 
his servant, as he spoke 1:54-55 
redemption 
forgiveness of sins 
dawning, light 
peace 


all peoples, all flesh 


6! The syntax of 2:32 is ambiguous. “Glory” may either be another object of the preposition 
“for (eis)? (“light for revelation . . . and for glory”), or it may be in synonymous parallelism 
with “light,” which would emphasize its associations with brightness and shining. In either 
case, both the Gentiles and Israel are the recipients of light, which is a metaphor for the 
“salvation” in v. 30. The same equation of light and salvation occurs in central statements 
about the mission in Acts 13:47; 26:18, 23. 

? The reference to “as many as were ordained to eternal life” in Acts 13:48 suggests that 
salvation of all individuals is not assumed. 
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lines of the Benedictus and recognize that the “rising” or “dawning from 
on high” is meant to illumine both Jews and Gentiles. Simeon’s reference 
to “light for revelation of Gentiles” in 2:32 relates to Isa 49:6, which will 
be a key text for the interpretation of the mission in Acts, being quoted in 
13:47 and, in fragmentary form (“to the end of the earth”), in 1:8. 

Simeon speaks again to Mary in 2:34-35, and these words contrast 
sharply in tone with his vision of God’s salvation. Jesus is destined to be “a 
sign provoking contradiction (onpetov avrtAcyopuevoy).” He will cause an 
upheaval in Israel. Through his overturn of Jewish society and the 
resistance which he provokes, “thoughts from many hearts” will be 
revealed. Thus the saving revelation mentioned in 2:32 also exposes the 
hidden attitudes which oppose God’s purpose. 

These words provide a clear preview of the resistance which Jesus will 


1:68—79 2:10-12, 14 2:29-32, 34-35 3:1-6 
2:10 
1:76 3:2 
3:3 
1:76 3:4 
1:69-71 2:11 
2:29 
1:69, 71, 77 241 2:30 3:6 
1:72, 78 
2:34 3:5 
1:72-73 
1:69-70 
1:68 (cf. 2:38) 
1:77 3:3 
1:78-79 (cf. 2:9) 2:32 
1:79 2:14 2:29 
2:31-32 3:6 


encounter during his ministry. The revelation of the “thoughts (8:a- 
Aoytrpot)” of “hearts” plays a role in the resulting conflicts, for Jesus is 
repeatedly presented as one who exposes the thoughts of opponents and 
weak disciples. In the healing of the paralytic, Jesus recognizes the 
negative “thoughts (ĉeañoyiopovs)” of the scribes and Pharisees and 
immediately challenges them by questioning the thinking in their *hearts" 


44 The Narrative Unity of Luke-Acts 


(5:21-22). Luke shares with the parallel in Mark 2:6-8 the use of the 
verb d:aroyiCoyat, but Luke alone has the noun form. In the healing of 
the man with the withered hand, Luke alone has the statement, “He knew 
their thoughts (2:aAcytopovs)” (6:8). Again Jesus responds by chal- 
lenging the thoughts of the scribes and Pharisees. Luke 6:8 appears to be 
an echo of 5:22, tying these scenes more closely together and reinforcing 
the picture of Jesus as one who recognizes and exposes the hidden 
negative attitudes of his opponents. With the disciples also, Jesus knows 
and challenges “the thought (8eaAoytopdv) of their heart” when they have 
a false attitude (9:46—47). The parallel in Mark 9:33-34 uses the verb 
dtadoyiCowat, but Luke alone has the noun and adds “of their heart.” 
Luke alone uses the verb 5iaAoyíCopat of the plot of the wicked tenant 
farmers who kill the owner’s son (20:14). This is significant because Jesus 
is using the parable to expose the attitude of the scribes and high priests 
toward himself. Finally, the risen Jesus immediately recognizes and 
challenges the “doubts (8:aAoytopot)” in the “heart” of his followers when 
he appears to them (24:38). Thus Jesus, in discerning the resistance to his 
mission by both critics and disciples, fulfills the prophecy of Simeon that 
he will be “a sign provoking contradiction, . . . in order that thoughts of 
many hearts might be revealed." 

Simeon's words add important new perspectives to the previews of 
salvation in the previous canticles and angelic announcements. He dis- 
closes the comprehensive scope of God's work of salvation, which must 
embrace both Israel and the Gentiles. He also reveals that the story will be 
full of conflict and tension. Already readers can anticipate that the story 
will concern God's comprehensive saving purpose as it encounters human 
resistance. A problem is beginning to appear which will give the story 
dramatic interest and allow struggling humans to recognize in it a 
reflection of their own experience. It remains to be seen whether and how 
God's saving purpose can be realized in the face of human resistance. 


Chapter Two 


JOHN AND JESUS 
BEGIN THEIR MISSION 


John and Jesus Begin Their Mission 
(Luke 2:41-4:30) 


THE Mission or JOHN (LUKE 3:1-20) 


The divine purpose disclosed in the birth narrative begins to be fulfilled as 
John the Baptist begins his ministry. We were told that John would be a 
prophet (1:76) who would “prepare” the Lord’s “ways” or “go before” the 
Lord (1:17, 76), causing many “to turn to the Lord their God” (a way of 
speaking of repentance), and giving the people “knowledge of salvation . . . 
in release of their sins” (1:77).! All of these things begin to happen as the 
narrator relates the ministry of John the Baptist. We also hear again of 
God's comprehensive “salvation (swryptov),” previously mentioned by 
Simeon (2:30-32). 

The references in the birth narrative to preparing the Lord's ways and 
to God's salvation for all peoples were anticipations (in the order of the 
narrative) and reminiscences (for those acquainted with Scripture) of the 
Isaiah quotation in Luke 3:4-6. The importance of this quotation to the 
narrator is shown by the anticipations of it in the birth narrative. The 
importance of the last line is shown by the fact that Luke alone continues 
the quote to include it, while Matthew and Mark end with *make straight 
his paths." This quotation from Isaiah not only interprets John's special 
mission but reveals the purpose of God which underlies the whole narra- 
tive of Luke-Acts.? 

In agreement with the birth narrative, John is presented as a prophet. 
This is indicated by the elaborate introduction in 3:1-2, which serves not 
only as a historical reference point for a major new departure in the 
narrative but also mimics the opening lines of many of the prophetic books 
in the Old Testament) The narrative begins with a reference to the 
coming of the word of God, which is thus presented as the moving force 
behind John's ministry. God's word turns John into a prophetic preacher 


z See above, pp. 23-24. 
2 See the previous discussion of Luke 3:6, pp. 40-42. 
> See Hosea, Micah, Joel, Jonah, Zephaniah, Haggai, Zechariah, Jeremiah. These intro- 
ductions to prophetic books use Adyos xvpiov (but pijza tod cov in Jeremiah) and some 
form of yivopat, the name of the prophet, and usually the name of his father and a date by 
reference to one or more kings. 
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of repentance for the release of sins, as had been predicted in the birth 
narrative (1:16-17, 77). 

John’s message is summarized as “a baptism of repentance for release 
of sins” just before the Isaiah quotation. Following the quotation, we are 
given a sample of John’s call to repentance. Thus the quotation is framed 
by John’s preaching of repentance and is partly interpreted by this 
context. Preparing the Lord’s way means preparing the people through 
repentance, as 1:17 indicated (“to turn hearts . . . , to prepare for the Lord 
a people made ready”). The images of road building in Isaiah become 
images of repentance. Height and depth are to be leveled; the crooked and 
rough are to be made straight and smooth. This drastic transformation of 
a terrain that obstructs travel becomes a symbol of the repentance that the 
Lord’s coming requires. Some of this imagery is used elsewhere in similar 
ways. Valleys filled in and mountains brought low (using rametvow) may 
recall the lowering and raising proclaimed in 1:52: “He has put down the 
mighty from thrones and has exalted the lowly (rawewovs).” The images 
of crooked and straight, repeating words used in Luke 3:4-5, reappear in 
Acts in contexts where repentance, or hardened opposition to the message 
of repentance, is important (Acts 2:40; 8:21; 13:10). The connection in the 
last case is especially clear, for in the phrase “the straight ways of the 
Lord,” Paul repeats three words from Luke 3:4-5. 

It is important to note that John the Baptist is the preparer of the way 
and forerunner not only in the sense that he bears witness to Jesus, the 
stronger one who is coming (3:16), but also in the sense that he prepares a 
repentant people, a people ready to receive the Lord because they have 
passed through the drastic leveling and straightening that Isaiah de- 
scribed. Furthermore, the description of the divine purpose being realized 
through John already has the final goal, the revelation of God’s salvation 
to all flesh, firmly in view. John initiates a mission that will continue 
throughout Luke-Acts and reach out to the whole world. Moreover, 
John’s role does not become obsolete when Jesus appears on the scene. 
John performs a function that has lasting importance. He begins some- 
thing that continues and grows. 

Jesus and his witnesses, in fact, take over and continue the message of 
John the Baptist, and the narrator sometimes uses phrases which remind 
us of this fact. The task of “proclaiming . . . repentance for release of sins” 
(3:3) remains central throughout Luke-Acts. In Nazareth Jesus indicates 
that he has been called to “proclaim release” (4:18),* and the scenes in 
5:17-32 in which Jesus asserts his authority to “release sins” and defends 
his mission “to call . . . sinners to repentance” (dif. Matthew, Mark) are 


CE. A AE 


4 See below, pp. 65-66. 
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linked by the narrator to a series of later scenes which keep this important 
aspect of Jesus' mission before the reader.) In 24:47 the mission of 
proclaiming “repentance for release of sins” (the same words used of John 
in 3:3, again dependent on the verb xyptoow)’ is given by the risen Jesus 
to his followers, and tiis mission is carried out in Acts. 

More striking is the fact that other phrases used to describe the mission 
of John the Baptist are reused in describing the work of Jesus' followers, 
suggesting that they are continuing the work of John. In 7:27 John's 
function of preparing the Lord's way is associated with a second quotation 
from Scripture, which includes the statement, “Behold, I send my mes- 
senger (yyeAov) before your face.” When the journey to Jerusalem 
begins, the function of Jesus’ followers is described in the same words: 
Jesus “sent messengers (&yyéAovs) before his face” (9:52), and again, 
“He sent them . . . before his face” (10:1). The scriptural task of preparing 
the way, which was originally John’s according to 3:4 and 7:27, is 
continued by Jesus’ followers. The preachers in Acts also continue John’s 
work. At the end of Peter’s first sermon, the hearers ask,’ “What should 
we do?” (Acts 2:37), repeating the crowd’s response to John (Luke 3:10), 
and Peter replies, “Repent and be baptized . . . for release of your sins” 
(Acts 2:38; cf. Luke 3:3). He later adds, “Be saved from this crooked 
(oxoAt@s) generation” (Acts 2:40; cf. Luke 3:5-6). Paul, too, when he 
summarizes his past preaching, asserts that his message has consistently 
been “to repent and to turn to God, doing works worthy of repentance” 
(Acts 26:20; cf. Luke 3:8: “Make fruits worthy of repentance”). Jesus’ 
witnesses, like John, are prophetic preachers of repentance. What John 
began, they continue, for John’s call to repentance remains important. 
The narrator’s portrait of John has continuing significance for the 
narrative, for in significant ways John is a “prototype of the Christian 
evangelist.” 

The continuing significance of John the Baptist is also indicated by 
speeches in Acts which explicitly recall his work. John’s baptism is used to 
date the beginning of Jesus’ ministry (Acts 1:22; 10:37). This is not 
simply because Jesus’ baptism is important. Acts 10:37 speaks of “the 
baptism which John proclaimed,” combining baptism with the verb 
xnptoow as in Luke 3:3 and indicating that John’s whole mission of 
calling people to repentance through baptism is important. This is even 


5 See below, pp. 103-9. 
Many manuscripts read “and” instead of “for (eis)" in 24:47, but the latter reading is 
strongly supported by the combination of Sinaiticus, Vaticanus, and P75. 
In the rest of the paragraph, words in Acts which repeat word roots in Luke 3:3-10 are 
italicized. 

8G. Talbert, Reading Luke, 27. 
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clearer in Acts 13:24-25. The Acts speeches refer to the ministry of Jesus 
prior to his passion only briefly. When they do, as in 10:38, the oppor- 
tunity is used to recall special Lukan emphases in the presentation of 
Jesus’ ministry. The portrait of John in Luke receives the same treatment 
in Acts 13:24-25. This brief statement contains specific features which 
reflect what was previously said in Luke. Again John’s “baptism of 
repentance” is something that he proclaimed (using the compound form 
mpoxnpvocw). This baptism of repentance was for “all the people of 
Israel,” which agrees with the rather surprising statements in Luke that 
“all the people” (excepting the Pharisees and lawyers) were baptized by 
John (3:21; 7:29-30). The phrase “before the face of his entrance” (or, 
more literally, “way in [etrodos]”) paraphrases the description of John in 
the scriptural quotation in Luke 7:27: “I send my messenger before your 
face, who will prepare your way (63és) before you.” Acts 13:25 para- 
phrases Luke 3:15-16, in which John declares his unworthiness in 
comparison to the coming one.” That John made this statement when he 
“was finishing the course” agrees with the close connection between 
John’s witness to the coming one and his imprisonment in Luke 3:15-20. 
Thus John’s work and words are of sufficient importance to be recalled in 
the Acts sermons, where Jesus’ ministry receives only brief mention. In 
recalling John, not only his witness to the one coming after him is noted 
but also his proclamation of a baptism of repentance for release of sins for 
all the people. The preachers in Acts continue to call for repentance and to 
offer release of sins. 

Not only the general proclamation of repentance but also more specific 
aspects of John’s preaching sound themes that will be developed later in 
the narrative. John’s words to the crowds are remarkably harsh in light of 
the fact that they have come to be baptized.’° John does not greet them in 
friendly fashion but warns them that only complete repentance is ade- 
quate. He warns in 3:8 against substituting an appeal to Abraham as 
father and declares that “God from these stones is able to raise up children 
for Abraham.” Later in Luke a rich man will appeal to “father Abraham,” 
to no avail (16:24, 27, 30), while others who seem to have renounced their 
place in Abraham’s family are declared to be children of Abraham (19:9). 
The fact that the rich man who appeals to Abraham did not share with the 
poor ties this passage more closely to John’s warnings, for John will 
emphasize that one of the fruits of repentance is sharing clothing and food 
with those in need (3:11). The vivid warning that a tree which does not 


? The author commonly prefers paraphrase to exact repetition. See Henry J. Cadbury, “Four 
Features of Lucan Style,” 91-97. 
10 In Matt 3:7-10 the same words are addressed not to the crowds but to the Pharisees and 
Sadducees. zx 
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bear good fruit will be cut down is developed in Jesus' parable of the 
barren fig tree (13:6-9; see also 6:43-44). John’s instruction to the crowd 
to share clothing and food with the needy will be echoed by various 
commandments of Jesus (see 6:30; 12:33; 14:12-14; 16:9; 18:22) as part of 
his extensive teaching on the dangers and right use of possessions. The 
commands to both the toll collectors and the soldiers in 3:12-14 are related 
to 19:8, where the problem of extortion by those with power is recognized 
in Zacchaeus’ offer to make restitution “if I have extorted (érvxo- 
oavrnoa)'' anything from anyone.” 

We have already noted the connection between Luke 3:8a and Acts 
26:20, and between Luke 3:15-16 and Acts 13:25. Even more important 
are John’s words about baptism in Holy Spirit in Luke 3:16, for the 
narrator traces a progressive fulfillment, in several stages, of this promise. 
John’s prophecy of the coming of the stronger one finds immediate 
fulfillment as Jesus appears in 3:21-22. These verses also report the 
descent of the Holy Spirit, but on Jesus alone. John’s promise that “he 
will baptize you in Holy Spirit” remains unfulfilled during Luke’s 
Gospel. At the beginning of Acts, however, the risen Jesus, in anticipation 
of Pentecost, repeats the promise of baptism in Holy Spirit, contrasting it 
with John’s baptism as John did, and states that the promise will soon be 
fulfilled (Acts 1:5). The contrast with John’s baptism is retained, even 
though Jesus does not indicate that he is repeating John’s own words. The 
coming of the Spirit to Jesus’ followers at Pentecost is only the beginning 
of the fulfillment of this promise. As the mission spreads, the reception of 
the Spirit by new groups is reported, and when the Gentiles of Cornelius’ 
household receive the Spirit, the same promise is recalled, now as a “word 
of the Lord” (11:16). The promised baptism in Holy Spirit, which sur- 
passes John’s water baptism, has spread to the Gentiles. The contrast 
between John’s baptism and receiving the Spirit through Jesus appears 
once more in Acts 19:1-7, where Paul encounters a group of “disciples” 
who have been baptized into John’s baptism but have not received the 
Spirit. In 19:4 the narrator has Paul paraphrase the description of John’s 
baptism and John’s words about the coming one in Luke 3:3, 16. Then, 
through Paul, this group is included in the growing community of those 
who have received the promised Holy Spirit. Thus the words of John 
about baptism in Holy Spirit anticipate major developments in Acts, for 
they are repeated by the risen Jesus and are progressively fulfilled, as is 
brought out especially at two key points: the beginning of the mission at 
Pentecost and the first inclusion of Gentiles in the mission. 

The mission of Jesus and his witnesses both parallels and surpasses the 


1 F ; 
Luke 3:14 and 19:8 are the onl; ces of this verb in the NT. 
STUE 
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mission of John the Baptist. John acknowledges his unworthiness in 
comparison with the stronger one who is coming and speaks of the 
baptism in Holy Spirit which will surpass his water baptism (Luke 3:16). 
But we have also noted that there is continuity between the mission of 
John and the mission of Jesus and his followers. What is initiated by the 
word of God to John continues through the rest of the narrative. This 
applies especially to the proclamation of repentance for release of sins, but 
there is also continuity between specific aspects of John’s preaching in 
3:7-17 and the preaching of Jesus, as we have seen. Furthermore, the way 
in which John’s mission is introduced is formally parallel to the way in 
which the narrator introduces the missions of Jesus, Peter and the 
apostles, and Paul. There is a sermon by each of these figures near the 
beginning of the story segment that will concentrate on his work, and this 
sermon either includes or is accompanied by a scriptural quotation which 
reveals the divine purpose behind the mission which is beginning. These 
scriptural quotations have significance beyond the scenes in which they 
appear. They provide clues to God’s purpose as it is being realized 
through the entire missions of Jesus, the apostles, and Paul. Thus the 
quotation from Isaiah in 3:4-6 is matched by the Isaiah quotation which 
introduces Jesus’ ministry in 4:18-19, the quotation from Joel in Peter’s 
Pentecost sermon (Acts 2:17-21), and the quotation from Isa 49:6 which 
follows Paul's major speech in Antioch of Pisidia (Acts 13:47). Since the 
quotation in Luke 3:4-6 relates John's work of preparing the way to the 
revelation of God's salvation for all flesh, his work receives a place in the 
divine purpose which underlies the whole narrative of Luke-Acts. 

The observations in the previous paragraph count against Hans Con- 
zelmann's interpretation of John the Baptist in Luke. Conzelmann 
believes that Luke, by his editorial work, has placed John in the epoch of 
Israel, separating him from the period of Jesus.'? Instead, we find that 
there are many links between John's mission and the mission that follows. 
The segmentation of the narrative also counts against this view. While 
there is a subordinate division at 3:21, where the narrative begins to focus 
on Jesus rather than John, the references there to baptism maintain 
continuity with the preceding section, which spoke of John's baptism. On 
the other hand, 3:1-2 marks a major new segment of the narrative. Rather 
than establishing continuity with the previous episode, the narrator intro- 
duces a new character performing a new activity in a new place and time. 
The major shift in time is marked by an elaborate dating. If the narrator 
had wished to make a distinct break between the periods of John and of 
Jesus, this could have been done by placing the dating at the beginning of 


12 See The Theology of St. Luke, 22-27. 


John and Jesus Begin Their Mission 53 


Jesus’ ministry rather than in its present position. As it is, the ministries 
of John and Jesus are presented as a continuous series of events that have 
their beginning with the coming of the word of God to John in the 
fifteenth year of the rule of Tiberius.!* 

The reference to the imprisonment of John in 3:19-20, which Luke 
alone introduces at this point, does round off the section on John in the 
Lukan narrative, although the break is not comparable to that created by 
3:1-2. One effect of the rounding off is to give John greater importance as 
a prophetic figure in his own right, for his career is not simply used to 
introduce Jesus’ baptism. The reference to John’s imprisonment also 
suggests a further parallel between John and Jesus. Both will suffer as 
rejected prophets. Jesus’ and the disciples’ share in the fate of the rejected 
prophets will later be highlighted in a series of passages (Luke 4:24; 6:22- 
23; 11:49-51; 13:33-34; Acts 7:52). John's fate at the hands of Herod 
anticipates this emphasis. Thus the parallels between John and Jesus 
which characterize the birth narrative continue beyond Luke 2. The 
section on John's ministry begins with a rather lengthy scriptural quota- 
tion and ends with an arrest that will lead to death. Jesus' ministry will 
begin and end in the same way. 


Jesus Discovers His Mission 
(Luxe 2:41-52, 3:21-4:13) 


Jesus first takes an active role in 2:41-52, the story of the boy Jesus in the 
temple. This scene foreshadows Jesus’ future greatness, shows Jesus’ 
developing awareness of his special relation to God and of the obligations 
which that entails, and is linked with following scenes in Luke 3-4 which 
together present Jesus, through prayer and struggle, arriving at a clear 
understanding of his mission and accepting it as the task which he must 
fulfill. 

Charles Talbert compares Luke 1:5-4:15 with similar material in 
Greco-Roman biographies and comments,'* 


The biographical tradition used a combination of birth, family, and 
boyhood stories to give anticipations about the future life of the hero. .. . 
All of these components functioned also as prophecies of the character 


15 For further criticism of Conzelmann's view of John, see Walter Wink, John the Baptist, 46- 
57. Among other points, Wink notes that Luke describes John as “preaching good news 
(ebmyyeAi(ero)" (3:18). Wink argues that this verb has “the full force of its use elsewhere as 
the key term for describing the Christian message" (p. 53). 

14 See “Prophecies of Future Greatness,” 137. 
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of the public career of the subject of the biography. If this was their 
purpose in the Greco-Roman biographies, then this is how a reader/ 
hearer of Luke would most probably have taken the material of a 
similar nature in Luke 1:5—4:15. 

Virtually the totality of the material about Jesus in Luke 1:5-4:15 
would have been regarded as an anticipation of his later public great- 
ness. .. . [This material] would combine to foretell/foreshadow the type 
of person Jesus would be in his public ministry which began at Luke 
4:16-30. 


The scene of the boy Jesus in the temple anticipates Jesus’ public 
ministry by presenting to the reader a twelve year old with precocious 
understanding of religious questions and with a developing sense of his 
own special destiny. His actions are controlled by his recognition that he 
“must be èv rots ro? marpós pov” (literally, “in the things of my Father”). 
The phrase is ambiguous, perhaps deliberately so. Jesus is reproaching 
his parents for not knowing where he would be, so the context suggests 
that this phrase refers to a place, “the house of my Father,” which is a 
possible translation. But this need not exclude a second meaning, 
“(involved) in my Father’s affairs,” which is appropriate because it antici- 
pates Jesus’ entire mission, whether in Jerusalem or elsewhere.!5 The 
fact that his parents do not understand the saying (2:50) suggests such 
complexity of meaning! and also highlights the fact that Jesus is fol- 
lowing a higher destiny, which will cause his life to conflict with the 
expectations and practises of ordinary life. Jesus already senses a divine 
purpose for his life which places him under obligation. This is indicated 
by the appearance in 2:49, for the first time in Luke, of the impersonal 
verb det (“it is necessary,” “must”), which will be used repeatedly to refer 
to the divine purpose which Jesus must fulfill in his preaching and 
suffering (4:43; 9:22; 13:33; 17:25; 22:37; 24:7, 26, 44). The failure of 
Jesus’ parents to understand what “must” be anticipates a similar failure 
of Jesus’ disciples which will be emphasized later (9:22, 44-45; 17:25; 
18:31-34; 24:25-26)."” 

Jesus’ sense of special destiny and obligation is related to his recog- 


15 On the possible meanings of êv rois roô warpds pov, see J. Fitzmyer, Luke I-IX, 443-44. 
See also Henk de Jonge, “Sonship, Wisdom, Infancy,” 331-37, who argues that, while these 
words may refer to God's house, they are an unnatural expression if one wishes to refer only 
to the temple. He concludes that “Luke deliberately chose an enigmatic expression in order 
to profit from its ambivalence” (p. 333). 

16 See Heinz Schürmann, Das Lukasevangelium, 137: “The nonunderstanding of the parents 
characterizes Jesus' word as a secret word, which reaches into great depths." 

17 See Geoffrey F. Nuttall, The Moment of Recognition, 13-14. 
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nition of God as “my Father." Here we find Jesus recognizing and 
affirming that he is God's Son, as the angel said before his birth (1:32-35). 
There the title Son of God was associated with Jesus' future role as 
messianic king. That association will persist, as the equivalence between 
“Son of God” and “Messiah” in 4:41 (dif. Matthew, Mark) indicates. The 
titles “Son” and “Father,” used of Jesus and God, also form a repeated 
theme which ties together scenes between the annunciation to Mary and 
Jesus' ministry in Capernaum. Some of these scenes present steps in 
Jesus' recognition and affirmation of his special relationship to God and 
the mission which it entails. What the angel prophesied to Mary, the boy 
Jesus has begun to recognize as he speaks to his parents in the temple. 
This is reaffirmed as God says directly to Jesus, “You are my Son,” 
following his baptism (3:22). We are also reminded that Jesus is a 
descendant of Adam, the first Son of God, in the genealogy (3:23-38),"* 
and the temptation scene involves a debate with the devil over what it 
means for Jesus to be Son of God (4:3, 9). After that conflict is settled, the 
people of Nazareth show their lack of understanding by speaking of Jesus 
as “son of Joseph” (4:22). But the demons see more clearly, and Jesus is 
confessed as Son of God as he begins his mature ministry (4:41). This 
concentration of references to Jesus as God’s Son and to God as Father is 
not typical of all parts of Luke.'* In this section of the narrative, the 
narrator shows a special interest in gradually disclosing what it means for 
Jesus to be Son of God. 

It should also be noted that references to the Spirit connect 3:22 with 
4:1, 14, 18, and that the general descriptions of Jesus as one on whom 
God's “grace” or “favor (xápis)" rests, and as advancing “in favor with 
God and humans” (2:40, 52), are demonstrated concretely by the “words 
of grace” which Jesus is able to utter in the Nazareth synagogue (4:22). 
These are further indications of the narrator’s concern to form the series 
of scenes into a unified narrative. 

It may seem doubtful that an ancient author would present one who is 
the Son of God as recognizing that relationship gradually through a 
process of development. However, the frame within which the narrator 
places the episode of the boy Jesus in the temple supports this interpre- 
tation. Summary statements about the growth of the child follow the birth 


18 While it may be significant to the narrator that Jesus’ human genealogy includes David, 
Abraham, and Adam, the genealogy’s importance is relativized at the beginning by the 
clause “being son, as was supposed, of Joseph” (3:23). The verb voyie (“think,” “suppose”) 
is almost always used in Luke-Acts of cases where there is contrast between the supposition 
and the truth. Acts 16:13 seems to be the only exception. Thus the narrator implies that 
Jesus is Son of God in a more direct sense than through descent from Adam. 

9 At the most, comparable concentrations occur in 9:26-11:13 and 22:29-24:49. 
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narratives of John and Jesus (1:80; 2:40). In Jesus’ case, however, there is 
a second refrain of growth (2:52) after the boy Jesus speaks in the temple 
about his Father. In both cases there is reference to Jesus growing and 
“being filled with wisdom” or “advancing in wisdom.” In the temple the 
boy Jesus demonstrates wisdom both in his dialogue with the teachers 
(2:47)? and in his recognition of where he must be and what his main 
concern must be as God’s Son. The scene of the boy Jesus in the temple is 
meant to be a demonstration of Jesus’ growing wisdom and of the special 
favor of God which rests upon him. That being so, we should note that the 
second refrain of growth follows this scene. The boy’s budding wisdom in 
the temple is only a first step in a process of growth that continues 
thereafter (was advancing,” a translation of a Greek imperfect, implies 
continuous or repeated action). We should consider, then, whether some 
of the following scenes which speak of Jesus as God’s Son imply a 
deepening understanding of the implications of this special position. In 
2:49 Jesus only demonstrates that he recognizes God as his Father and 
that this relationship determines what he must do and where he must be. 
Perhaps there is more to be learned about the mission of God's Son.?! 
Jesus next appears in 3:21—22. This brief scene does not focus on Jesus’ 
baptism, which is mentioned only in a participle, but on the descent of the 
Spirit upon Jesus and the voice from heaven to him. Furthermore, Luke, 
unlike Matthew and Mark, indicates that these events took place while 
Jesus was praying. In Luke-Acts times of prayer and worship are fre- 
quently the occasions for divine revelations to characters in the story. This 
is true of Zechariah (Luke 1:9-11), Anna (2:37-38), Cornelius (Acts 
10:2-6), Peter (10:9-16), Paul (9:11-12; 22:17-21), and the prophets and 
teachers of the church in Antioch (13:2). This is true also of Jesus. Jesus' 
choice of the twelve is preceded by prayer, indeed, prayer through the 
whole night (dif. Matthew, Mark), in which Jesus is evidently seeking 
divine guidance for the choice (6:12). The transfiguration also takes place 
while Jesus is praying (dif. Matthew, Mark). Luke alone has the added 
detail that Jesus was conversing with Moses and Elijah about Jesus’ 
“exodus, which he was going to fulfill in Jerusalem” (9:31). The specific 
content of this conversation is conveyed neither to the disciples nor the 
readers. We are left to assume that the communication was meant pri- 
marily for Jesus, who is receiving a revelation concerning the significance 
of his divinely ordained way. In 22:40-46 also, if vv. 43-44 are an original 


———————————————— ——————————— 

20 The word aóvecis is used in 2:47, while in 2:40, 52 we find woia. J. Fitzmyer points out, 
however, that copia and eóvects are often used together in the LXX. See Luke I-IX, 442. 
For a partially similar vicw of the Lukan Jesus, asserting that the Evangelist depicts the 
earthly life of Jesus “in developmental terms,” see Charles Talbert, “The Way of the Lukan 
Jesus,” 237-49, 
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part of the text, Jesus prays concerning his mission and receives a 
response through a vision of a strengthening angel. Luke's description of 
the descent of the Spirit and the divine voice during prayer in 3:21-22 fits 
with these other scenes in which revelation and divine direction come 
during prayer and worship.”* 

While Jesus is praying, the Holy Spirit descends upon him. The 
narrator will carefully connect the following sequence of events to this 
descent of the Spirit. The descent of the Spirit has a narrative effect; it 
initiates a sequence of events. In the introduction to the temptations, the 
narrator not only tells us that Jesus was “full of Holy Spirit" but also that 
“he was being led by the Spirit in the wilderness” (4:1). After the 
temptations “Jesus returned in the power of the Spirit into Galilee” (4:14; 
dif. Matthew, Mark), and in the next scene he publicly announces that 
“the Spirit of the Lord is upon me" (4:18) in a statement which describes 
his mission (dif. Matthew, Mark). Thus the Holy Spirit is connected with 
each of the narrative segments between 3:22 and 4:18 (excluding the 
genealogy, which interrupts the narrative sequence) and is directly related 
to Jesus’ mission. The Spirit is the divine power active in his mission. The 
temptations, too, can be understood as a result of the Spirit leading Jesus 
to mission, for the temptations involve a necessary struggle to clarify the 
meaning of this mission. This connection between the descent of the Spirit 
and the beginning of Jesus' mission parallels the course of events at the 
end of Luke and the beginning of Acts. The risen Jesus connects the 
beginning of the apostles’ mission with the coming of the Spirit upon them 
(Luke 24:46-49; Acts 1:8), and the Pentecost scene shows that the coming 
of the Spirit leads immediately to the first preaching and expansion of the 
community. Thus in both Luke and Acts the descent of the Spirit initiates 
the central sequences of events which dominate these writings. The 
coming of the Spirit to Jesus following his baptism is a crucial beginning 
point in the narrative whose consequences unfold as Jesus’ mission 
develops. 

The descent of the Spirit is accompanied by the voice from heaven, 
“You are my beloved Son; in you I have taken pleasure” (Luke 3:22). Both 
Jesus and the readers are already aware that Jesus is God's Son, but this 
statement at this point still has importance. It is a statement in which God 
directly addresses Jesus, which makes it an especially strong affirmation 
of their unique relationship. Jesus’ position as God’s Son is also related to 
the descent of the Spirit, which means empowerment for mission, in this 


22 H, Conzelmann points to “the motif of Jesus at prayer” as an indication of Jesus’ 
“subordinate position” in relation to God. See The Theology of St. Luke, 175. In other 
words, the frequent references to Jesus praying indicate that he must repeatedly turn to God 
for guidance as his mission unfolds. 
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scene. Being God’s Son will have narrative consequences, for it entails a 
mission which must be fulfilled, as the following narrative makes clear. 
After struggling with a false understanding of what it means to be God’s 
Son (4:1-13), Jesus announces the true understanding of his mission in 
the Nazareth synagogue in an explicit statement of what he has been sent 
to do (4:18-19). The Scripture quotation in 4:18-19 contains no reference 
to Son of God. This gap is filled by 4:41, where readers are reminded that 
the mission of teaching and healing in Capernaum is being performed by 
the Son of God/Messiah. The announcement in 4:18 does clearly refer to 
the scene in 3:22, however. Within the narrative sequence, the statement, 
“The Spirit of the Lord is upon me because he has anointed me,” is a clear 
reference to the previous descent of the Spirit, and the rest of Jesus’ 
announcement in Nazareth interprets that event as a call to a particular 
mission. We can understand 3:22 in the Lukan perspective only if we 
attend to the interpretation of this event as a call to the mission described 
in 4:18-19. Through 4:18-19 the descent of the Spirit and the divine 
declaration of sonship are understood as an anointing for the mission 
described in Isa 61:1-2, which thus becomes an important disclosure of 
what it means for Jesus to be God’s Son. In the temptation scene, where 
we find explicit reference to Jesus as God’s Son (4:3, 9), the devil 
introduces false understandings of Jesus’ Sonship. In contrast, the 
announcement in the Nazareth synagogue reveals the true understanding. 

In 4:18 the descent of the Spirit on Jesus is interpreted as an event in 
which God “anointed (&xpurev)" Jesus. This feature is important to the 
narrator, for it is repeated in Acts 10:38, where Peter declares, “God 
anointed him with Holy Spirit and power.” The narrator is also aware of 
the connection between anointing and the title ypeords (“Anointed One,” 
“Messiah”), as the shift from this title to the description of Jesus as the one 
“whom you anointed (£xpwas)" in Acts 4:26-27 shows. These passages 
suggest that the anointing with Holy Spirit is to be understood as tes- 
timony to Jesus as the Messiah.” If this is so, 3:22 and 4:18 continue to 
focus on the fulfillment of the hope for the successor to David’s throne, a 
hope that was strongly expressed in the birth narrative. In discussing this 
hope, we noted that there are a series of passages in Luke-Acts which 
suggest the close connection, or equivalence, of the titles “Son of God” and 
“Messiah,” or connect Jesus’ position as Son with kingship.”* The prob- 
able connection between “you are my Son” in 3:22 and Ps 2:7, a psalm 
about Israel’s king which in Acts is applied to Jesus as Messiah, the one 


23 On the expectation that the Messiah will receive the Spirit, see Erik Sjéberg and Eduard 
Schweizer, TDNT 6:384, 400. 
24 See above, pp. 25-26, 55. 
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who fulfills the promise of a successor to David (Acts 4:25-27; 13:23, 32- 
34), is further support for the messianic implications of Jesus’ anointing 
with Holy Spirit. Thus Jesus’ anointing with the Spirit and designation 
as God’s Son can be understood as a stage in the establishment of Jesus’ 
kingship in fulfillment of the messianic promise to Israel. 

I have emphasized that Jesus’ announcement of his mission in 4:18-19 
is an interpretation of the descent of the Spirit in 3:22. We must assume, 
therefore, that this understanding of his mission arose sometime between 
the descent of the Spirit and Jesus’ arrival in Nazareth. The only event 
narrated with any scenic detail between 3:22 and 4:16 is the temptation in 
the wilderness, and this scene is connected with 3:22 both by references to 
the Spirit and to Jesus’ role as Son of God (4:1, 3, 9). The sequence of 
events suggests, then, that the clear understanding of his mission revealed 
in Nazareth is at least partly worked out through Jesus’ struggles with the 
devil, who wishes to instill a false understanding of what it means to be the 
Son of God who is anointed with the Spirit. 

Jesus is tempted by the devil to a false use of his power and a false 
understanding of his role. As we noted earlier, the narrator is not reluc- 
tant to speak of Jesus as growing in wisdom. The temptation scene is an 
occasion for growth in Jesus’ understanding of his mission through 
struggle. It is linked to the Spirit anointing and divine recognition in 3:22, 
and the devil presents one interpretation of the meaning of that event. It 
precedes the announcement in Nazareth, which presents another inter- 
pretation of 3:22. The rejection of the first interpretation and the affir- 
mation of the second marks the progress that Jesus has made in under- 
standing his mission following his anointing with the Spirit. 

The mission which Jesus claims in 4:18—19 can only be fulfilled when 
the devil’s temptations are silenced. It is a mission in which Jesus’ 
anointing with the Spirit is for the sake of the poor, the prisoners, the 
blind. But the devil tempts Jesus to use his Spirit-power?* as Son of God 
to serve his own needs and self-centered desires by satisfying his own 
hunger, seeking complete protection from harm, and gaining ruling 
authority, even if bought at the price of false worship. The goal of 
authority over all the kingdoms of the world may not in itself be wrong, 
since Jesus will become “Lord of all” (Acts 10:36) and authority over the 
nations is promised to the messianic king (cf. Ps 2:8). But it matters 
greatly from whom this authority is received (Luke 4:6—8; contrast 22:29, 
where Jesus speaks of the “royal rule” which he has received from “my 
Father"). 

The order of the temptations in Luke differs from the parallel in 


25 The coming of the Spirit confers power. See 4:14. 
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Matthew, the suggestion that Jesus throw himself down from the temple 
being placed last. This temptation may come last because it most closely 
resembles the renewed period of intense temptation in the passion story. 
The setting of the last temptation is Jerusalem, and it concerns using God 
as a guarantee of rescue from death. The one with divine Spirit-power is 
tempted to use that power to make himself invulnerable. Leaping from a 
pinnacle of the temple would demonstrate such invulnerability in an 
extreme situation. This temptation returns through human tempters at 
the crucifixion, for Jesus is repeatedly challenged to *save" himself (23:35, 
37, 39). These tempters, like the devil in 4:5, 9, base their temptations on 
the power which Jesus should have as Messiah, using an “if” clause 
(23:35, 37)./5 But Jesus overcomes this temptation, allowing God to work 
through his death rather than attempting to bend God's will for personal 
rescue. The concluding remark of the temptation scene, which indicates 
that “the devil withdrew from him until an opportune time" (4:13), need 
not point exclusively to the passion. At the Last Supper Jesus looks back 
on his past ministry as the time of “my trials" or “temptations” (22:28). 
But the passion is peculiarly the time of Satan's activity (22:3, 31, 53). 

In the temptation scene Jesus' dedication to God's purpose, rather than 
his own desires, is tested. The successful outcome of this test requires the 
rejection of one understanding of what it means to be the Son of God 
anointed with the Spirit and the acceptance of another understanding. 
Through this process Jesus is prepared to begin his ministry. 


Jesus Announces His Mission 
(Luxe 4:14-21) 


Luke 4:14-44 is a major narrative segment, bound together by the 
framing summaries of Jesus’ teaching and preaching in 4:14-15 and 4:44 
and by the reminder of 4:18 in 4:43. This arrangement encourages 
comparison between Jesus in Nazareth and in Capernaum. I will discuss 
the relation between 4:14-30 and 4:31—44 later," while concentrating at 
present on 4:14-30. 

In 4:15 the narrator reports a repeated activity which stretches over 
some time: ^He was teaching in their synagogues" (imperfect tense in 
Greek). The temporal relationship between this summary remark and the 
following scene in Nazareth is unclear. The reader can either assume that 


26 Frederick Danker notes that the mockery on the cross is "a temptation akin to the type 
expressed in 4:1-13." See Luke, 38, 40. 
?7 See below, pp. 82-83. 
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the announcement in Nazareth is a new departure or that Jesus has been 
saying such things for some time, although the narrator chooses to omit or 
postpone such material in order to focus on Nazareth. In either case, the 
Nazareth episode has been highlighted as the first episode reported with 
scenic detail in Jesus' public ministry (dif. Matthew, Mark). Its impor- 
tance is further indicated by the general statement about Jesus’ mission 
which it contains and the dramatic conflict which results. This scene 
becomes the primary illustration of what Jesus was saying when teaching 
in the synagogues, it interprets his ministry as a whole, and it anticipates 
his later rejection. That Jesus' teaching in the synagogues continues to 
reflect the announcement made in Nazareth is indicated by 4:43-44, 
which deliberately picks up the wording of this announcement in de- 
scribing his continuing preaching (dif. Mark). As audience reaction to 
Jesus’ teaching is very favorable according to the summary in 4:15, so the 
initial reaction to Jesus’ teaching is positive in Nazareth (4:22). But then 
there is a drastic change. 

I previously stated that important clues to what is central in the 
narrative, giving it continuity, can be found in four types of material: 
major Old Testament quotations, statements of the commission which an 
important character has received from God, previews and reviews of the 
course of the narrative, and disclosures of God's purpose by characters 
presented as reliable.” The quotation from Isaiah which Jesus reads in 
the Nazareth synagogue fits all four of these categories. As Scripture, it is 
viewed as testimony to God's purpose. Ás a statement by Jesus, it comes 
from the human character of highest authority within the narrative. It is a 
statement of what the Lord has sent Jesus to do, i.e., a statement of Jesus' 
commission, which should lead us to expect that it is also a preview of 
what Jesus will in fact be doing in the following narrative. 

There are some uncertainties about the syntax and structure of this 
poetic quotation. H. J. B. Combrink detects a chiastic structure, which 
begins with “to preach good news" and continues through the rest of the 
quotation." However, the chiastic relation between the lines which refer 
to “release (deois)"?? is clearer than the relation between the lines which 
precede and follow them. Perhaps we should emphasize instead that 
certain words and grammatical forms are repeated with a rhythmic effect 
at the beginning and end of short phrases. “Me” (épé or pe) occurs three 
times in the first half of the quotation. Later *release" occurs twice, and 
there is a series of four infinitives, three of them referring to preaching. 


28 See above, pp. 21-22. 
29 See “The Structure and Significance of Luke 4:16-30,” 29, 31. 
30 The RSV translates this word as “liberty” in its second occurrence in 4:18. 
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These repetitions mark rhythmic phrases which correspond to short 
poetic lines, for the repetitions indicate that something which has already 
been said is being picked up and repeated but also enriched and expanded 
through new expression. Thus there is a pulsating series of overlapping 
phrases which poetically develop a single thought. This can be clarified 
visually by arranging the text as follows:?! 


Spirit of the Lord is upon me, 
Because he anointed me; 
To preach good news to the poor he has sent me, 
To proclaim to the captives release 
And to the blind new sight, 
To send forth the broken in release, 
To proclaim the Lord’s acceptable year. 


The last five lines depend on a single main verb (“has sent”), which 
binds them closely together. They are closely related in form and 
meaning. Four of the five lines begin with infinitives’? which describe the 
nature of Jesus’ mission. The overlapping phrases emphasize a mission of 
preaching or proclaiming which has “release” as its goal. The repeated 
“me” in the first three lines relates this mission emphatically and specif- 
ically to the speaker. 

The quotation from Isaiah is a public disclosure of Jesus’ commission 
from God which functions as a guide to the reader in understanding the 
following story of Jesus’ ministry. If this is so, the ways in which Jesus 
and his ministry are described in other parts of Luke-Acts should fit this 
disclosure. The full extent to which central themes in the Lukan portrait 
of Jesus are embedded in this quotation will only become clear later, when 
we are able to trace some of these themes through the gospel as a whole.** 
However, an initial discussion of the connections between this quotation 
and the Lukan narrative must be given here. 

We have already seen that the narrator carefully constructs a bridge 
between the descent of the Spirit in 3:22 and the opening statement in 4:18 
(‘Spirit of the Lord is upon me”), for there are repeated references to the 
Spirit at the beginning of narrative segments that lead up to the Nazareth 
scene (4:1, 14). While references to the Holy Spirit are less frequent in the 


31 Te is well to keep in mind that we are dealing primarily with an oral phenomenon. The 
breaks between small sense units become the natural places for a speaker to pause when 
reciting. These breaks are suggested by syntax but also by patterns of repetition which 
convey emphasis. 

32 Luke 4:43 supports the view that “to preach good news,” like the following infinitives, 
depends on “he has sent.” This is noted by H. Schürmann, Das Lukasevangelium, 230. 

33 «And to the blind new sight” presupposes, of course, the infinitive in the previous line. 

34 See especially pp. 77-85, 103-9, 127-32. 
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rest of the gospel, the renewed emphasis on the Spirit in Acts (a gift 
mediated through Jesus according to Acts 2:33) shows its continuing 
importance. Furthermore, summaries of Jesus’ ministry in the Acts 
sermons continue to emphasize that God “anointed” Jesus “with Holy 
Spirit” (Acts 10:38), or, as alternatives, that “God was with him” or was 
acting through him (Acts 2:22; 10:38). Indeed, Jesus provides the model 
for the Spirit-inspired preachers and healers of Acts. 

We have also noted that the narrator recognizes the connection between 
being “anointed” and being the “Anointed One,” the royal Messiah.*5 
This need not exclude the idea that Jesus, anointed with the Spirit, is a 
prophet, for 4:24-27 will bring out his prophetic role. However, it speaks 
against Joseph Fitzmyer’s view that the anointing in this passage is a 
prophetic and not a royal anointing.” This interpretation would isolate 
the text from the preceding references to Jesus as Davidic Messiah and 
Son of God (a title with messianic associations in Luke-Acts). As I 
previously indicated, 4:18-19 functions as a disclosure of what it means 
for Jesus to be Son of God, for it refers back to the moment when the 
Spirit descends on him and the divine voice declares him to be God’s Son 
(3:22). Furthermore, at his birth Jesus was declared to be Son of God who 
will reign over the house of Jacob, and his birth was initiated by the Holy 
Spirit (1:32-35). The previous connections established between the Spirit 
and Jesus’ role as Son and king should not be forgotten when we interpret 
the significance for Luke of Jesus’ anointing with the Spirit." We should 
also note that the “Lord’s acceptable year” which Jesus is sent to proclaim 
is closely connected with the “reign (BacetAcía) of God” (see 4:43) within 
which Jesus has been granted royal authority by his Father (22:29-30). 

Jesus announces that he has been sent “to preach good news” and “to 
proclaim.” This fits the description of Jesus’ ministry in the following 
narrative, for, as will be detailed below,” the verb “preach good news 
(ebayyeAopat)” is used repeatedly in summaries of Jesus’ activity (dif. 
Matthew, Mark) and the verb “proclaim (xyptoow)” will reappear as its 
synonym. These later summaries indicate that Jesus is continually doing 
what he was sent to do, according to his declaration in the Nazareth 
synagogue. The quotation lists a series of groups to whom this good news 
or proclamation is directed. The language is from Isaiah, and some words 
are not used again in Luke-Acts. Nevertheless, later description of Jesus’ 
ministry gives us some idea of how this commission is fulfilled. 


35 See above, p. 58. 

36 See Luke I-IX, 529-30. 

37 These connections correspond to Jewish expectations that the Messiah will possess the 
Spirit. See E. Sjoberg, TDNT 6:384. 

38 See below, pp. 77-82. 
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Jesus has been sent to preach good news to the poor. In the following 
lines of the quotation, the words “captives,” “blind,” and “broken” prob- 
ably have some metaphorical range. They are not restricted to their literal 
sense (although they may include people who cannot see physically, etc.). 
“Poor” may also have such metaphorical range. However, it has first of all 
a concrete application to people without economic resources, for these 
people receive special attention elsewhere in Luke. The description of 
Jesus’ message as good news to the poor fits into a larger picture, for Jesus 
is fulfilling the purpose of a God who is especially concerned with helping 
the poor and hungry. The good news is an eschatological promise to the 
poor, but it is accompanied by an ethical challenge to those with resources, 
asking them to share now with the poor in order to relieve their situation. 
These themes have already been sounded before Jesus’ announcement in 
Nazareth. Mary declared God’s intervention for the hungry in the Mag- 
nificat (1:52-53). John the Baptist made clear that preparation for the 
time of salvation requires sharing with those in need (3:10-11). In the 
Nazareth synagogue Jesus begins to spread the good news for the poor 
and to expand John’s challenge to respond to what God is doing on behalf 
of the poor. At the beginning of the sermon in Luke 6, Jesus preaches good 
news to the poor through the beatitudes for the poor and hungry (6:20- 
21). These beatitudes apply to the disciples, as well as other poor people,” 
because the disciples have voluntarily made themselves poor by “leaving 
all” and following Jesus (5:11, 28; 18:28-30). The good news to the poor 
applies both to those who had no choice and to those who have chosen 
poverty by leaving home and livelihood or by responding to Jesus’ com- 
mand to “sell your goods and give charity” (12:33). 

In 7:22 Jesus, summarizing his ministry for John the Baptist, declares 
that “the poor have good news preached to them,” repeating words of 
Isaiah quoted in Luke 4:18. In 7:22 the poor are listed beside the blind, 
lame, and others being healed by Jesus. Jesus’ work of healing is part of 
his good news to the poor, since disabled persons would generally be poor 
beggars in the ancient world. In the parable of the great banquet, the poor 
are again listed with the blind and lame (as well as the crippled). These 
people, surprisingly, end up at the dinner party in the parable; they are 
also the people who should be invited by the rich when they give dinner 
parties (14:13, 21). The parable of the great banquet reflects on what is 
happening in Jesus’ ministry, where the poor are receiving the surprising 
good news of an invitation to God’s banquet. Thus Jesus’ announcement 
in Nazareth that he has been sent to preach good news to the poor both 


39 On the addressees of the beatitudes, see pp. 206-8. 
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picks up a theme from the earlier chapters of Luke and prepares for an 
important aspect of Jesus’ following ministry.*? 

Jesus has also been sent to bring “release (äpeots)” to the “captives” 
and the “broken.” The importance of the proclamation and realization of 
release is indicated by the double use of this word. Indeed, the line in 
which “release” is used for the second time is found in Isa 58:6, not Isa 
61:1-2, the source of the rest of the quotation, and its insertion is best 
explained by the desire to reemphasize this word *release."*! In seeking to 
understand its meaning in the context of Luke-Acts, we need to keep the 
following factors in mind: 

(1) It occurs here right after the reference to good news to the poor, and 
the successive lines may be partially synonymous. This would suggest that 
the captives would include those economically oppressed, those enslaved 
because of debts, etc. 

(2) Various sorts of physical and mental disorders are understood to be 
caused by demonic possession, which in certain passages is described as 
bondage to Satan. Thus in a summary of Jesus’ ministry which clearly 
recalls Luke 4:18-19, Peter speaks of Jesus “healing all those oppressed 
(kxarabvvacTevopérovs) by the devil" (Acts 10:38), and Jesus describes a 
crippled woman as one *whom Satan bound" (Luke 13:16). Indeed, the 
images of bondage and release are central to the healing story in 13:10-17. 
Jesus declares that the woman must *be released from this bond" of Satan 
(13:16), and there are further references to release in 13:12, 15 (using 
&moA« or Aúw àro). The argument from analogy in 13:15 refers to the 
release of animals which are tied in place, differing in this respect from 
the similar arguments in Sabbath controversies in Matt 12:11 and Luke 
14:5. Since the woman was held in Satan's bondage, the relevant analogy 
is the loosing of a tied animal, not raising one that has fallen into a well. 
This story develops with some clarity the manner of thinking behind the 
brief references to those *oppressed by the devil" (Acts 10:38) and the 
"prisoners" (Luke 4:18), to whom Jesus brings release. It is probably 
significant, then, that there is considerable emphasis on Jesus’ triumph 
over demons when he leaves Nazareth and goes to Capernaum, where a 
woman is also released from a fever.‘? Jesus’ healings and exorcisms are 
an important aspect of his mission of bringing "release." 

(3) The word &$«eis appears elsewhere in Luke-Acts only in the 
phrase ádeeis (r&v) &yapruiv (“release of sins,” but usually translated 


4r On the poor and the rich in Luke, see further pp. 127-32. 
The catchword connection is present in the LXX but not in the Hebrew. On the 
significance of this insertion from Isa 58:6, see further Robert C. Tannehill, “The Mission 
i of Jesus,” 66, 70-71. 
See below, pp. 83-85. 
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“forgiveness of sins”). This phrase appears in passages of clear theological 
importance, the speeches in Acts (2:38; 5:31; 10:43; 13:38; 26:18) and the 
mission charge at the end of Luke (24:47). The release of sins is important 
not only in the ministry of John the Baptist (Luke 1:77; 3:3) and of Jesus’ 
witnesses but also in the ministry of Jesus himself. This will become 
especially clear when we see that the narrator gives the episodes of the 
healing of the paralytic and the meal with tax collectors and sinners 
(5:17-32) special importance. These two scenes, which occur early in the 
story of Jesus’ ministry and emphasize his mission of releasing sins and 
calling sinners, are repeatedly recalled by a system of echoes in later 
episodes, resulting in an interconnected series of scenes highlighting this 
important aspect of Jesus’ ministry.‘? Moreover, the idea of bondage to 
evil or to Satan occurs in contexts that concern repentance and forgiveness 
as well as demonic possession. Note the reference to the “bond of iniquity 
(cbvderpor àbuias)" in Acts 8:22-23 and the reference to the “authority 
of Satan” in Acts 26:18. The former phrase is found in Isa 58:6, a verse 
which is the source of part of Luke 4:18.** 

When Jesus speaks of new sight for the blind, he may be referring, in 
part, to his work of healing. This sense is supported by the reference to the 
blind receiving their sight as the first of a list of Jesus’ healing activities in 
his reply to John the Baptist (7:22). As a physical ailment, blindness need 
have no special importance; one type of physical problem can stand for all. 
However, seeing and light also function metaphorically in Luke-Acts, and 
Isaiah is an important source of these metaphors. Sharon Ringe has noted 
that Isa 61:1—2 is connected with a series of other passages in Isaiah, with 
the granting of light or sight to the blind as one of the connecting themes.*° 
Some of these other passages have also influenced Luke-Acts, and it is 
likely that they would affect the author’s understanding of what it means 
for Jesus to be sent to give sight to the blind. The command to “send forth 
the broken in release” in Isa 58:6 is followed by the promise of light rising 
in the darkness (Isa 58:8, 10).*5 The reference to “a light of the nations” 
and “salvation to the end of the earth” in Isa 49:6 is quoted in Acts 13:47 
(cf. 1:8), but “a light of the nations” is also mentioned in Isa 42:6-7, where 
it is followed by a reference to opening the eyes of the blind: “I have given 
you for a covenant of the people, for a light of the nations, to open eyes of 


43 See below, pp. 103-9. 

44 Noted by Robert B. Sloan, Jr., The Favorable Year of the Lord, 119-20. 

45 Sharon H. Ringe, The Jubilee Proclamation, 61-69. See also James A. Sanders, “From 
Isaiah 61 to Luke 4," 80-83. Sanders regards Isaiah 61 as a midrash on Leviticus 25 and 
traditions in Second Isaiah. 

46 Cp. róre àvareAé èv rà oxdre rò dis rov (Isa 58:10) with Luke 1:78-79. 
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the blind (üvot£at ó8aAuovs rv$Aàv), to lead out those bound from 
their bonds and from a house of prison those sitting in darkness."^" 

It appears that interrelated passages from Isaiah function as a group in 
expressing for the narrator of Luke-Acts the divine promise which is 
being realized through Jesus and his witnesses. In these passages opening 
the eyes of the blind is related to “a light of the nations,” and it is clear that 
this promise of light plays an important role in Luke-Acts (Luke 2:32; 
Acts 13:47). Within the context of Luke-Acts, then, the reference to sight 
for the blind in Luke 4:18 can also suggest the perception of divine 
revelation and salvation, merging into the theme of light and seeing 
developed on the basis of Isaiah in Luke 1:78-79, 2:30-32, and 3:6. The 
importance of these themes is confirmed when they return in Paul's last 
major speech, which contains a retrospective summary of his mission. 
There the risen Christ is described as the one who *is about to proclaim 
light both to the people and to the nations" (Acts 26:25), and Paul's own 
mission is described in terms of bringing the people and the nations to the 
light (26:18). More strikingly, Paul summarizes his mission in words that 
seem to paraphrase Jesus' description of his mission in Luke 4:18. In Acts 
26:17-18 Paul presents his commission from the risen Christ in these 
terms: *. . . the people and the nations, to whom I send you [cf. Luke 4:18: 
*He has sent me"] to open their eyes, [cf. Luke 4:18: *to proclaim . . . to the 
blind new sight"] so as to turn from darkness to light and from the 
authority of Satan [cf. the “prisoners” who need “release” in Luke 4:18] to 
God, so that they might receive release of sins" (cf. “release” in Luke 
4:18). Here the reference to opening eyes is connected with turning from 
darkness to light, from the authority of Satan to God, and so clearly is not 
limited to enabling blind people to see physical objects. Rather, it is 
equivalent to revealing God's salvation to the world, as in Luke 3:6 (—Isa 
40:5). 

Finally, Jesus has been sent “to proclaim the Lord's acceptable year,” 
that is, the time of salvation characterized by good news for the poor, 
release for captives, sight for the blind. Sharon Ringe and Robert Sloan 
have discussed the connection between Isa 61:1-2 and the law of the 
Jubilee year in Leviticus 25, as well as the significance of Jubilee themes 
for Jesus and Luke.** In Leviticus the Jubilee year is the “year of release" 
(émavros àpérews—Lev 25:10), a time of release and return of family 
property which has been sold and release of Israelites who have become 
indentured servants. Deuteronomy 15 also commands the release of debts 


" hi “light of the nations” see also Luke 2:32. With “those sitting in darkness” see Luke 
:79. 


1 e Sharon Ringe, The Jubilee Proclamation; Ringe, Jesus, Liberation, and the Biblical 
Jubilee; Robert Sloan, The Favorable Year of the Lord. 
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every seven years. While it seems clear that Isa 61:1—2 develops themes 
from the Jubilee year, it is not so clear that the author of Luke-Acts was 
aware of the connection between this passage and the law of Jubilee. This 
remains a possibility but has not yet been proved.*? This is not to deny 
that the social concern expressed in the Jubilee law is also present in 
Luke, for the “good news to the poor” does reflect a concern for economic 
justice, as Jesus’ later teaching will make clear.>° 

Some other possible connections of “the Lord's acceptable year” should 
be noted. In 4:45 Jesus states that he has been "sent" to "preach good news 
of the reign of God,” repeating two key verbs from the quotation in 4:18 
but adding that the good news concerns “God’s reign" or “kingdom.” This 
verse integrates the mission of Jesus as presented in 4:18-19 with his later 
preaching of God’s reign and suggests that the two ways of describing the 
contents of Jesus’ preaching—“the Lord's acceptable year" and “God’s 
reign”—are closely related, if not synonymous. It may also be significant 
that the narrative later refers to the time of Jesus’ encounter with his 
hearers as the “time of your visitation” (19:44; see also the emphasis on 
“this time” in 12:56). This is a time of special opportunity but also of 
fateful decision. Within Luke-Acts “the Lord’s acceptable year” may refer 
to this same special time. 


THE CONFLICT WITH THE NAZARENES 
(Luxe 4:22-30) 


When Jesus claims that Isa 61:1-2 is fulfilled “today” because it is a 
description of his own mission, the initial reaction of the people of 
Nazareth is favorable.*! Their question, “Is this not Joseph's son?” does 
reveal their limited understanding of Jesus, for prior to this the readers of 
Luke have been repeatedly told that Jesus is God’s Son, and when the 
genealogy was introduced, it began with the significant qualification 
“being son, as was supposed, of Joseph” (3:23). This question is part of 
their wonderment and shows that the Nazarenes do not really grasp 
Jesus’ importance, but it does not indicate hostility.?? Therefore, there 


^? R. Sloan asserts that ‘it is . . . not merely the very important Is. 61 that finds programmatic 
expression in Luke’s gospel, but it is primarily the notion of jubilee” (emphasis by Sloan). 
See The Favorable Year of the Lord, 146. However, he has failed to prove his case, too 
quickly assuming that Luke would recognize the “jubilary” connections of the themes being 
used and that the connection with the law of Jubilee remained significant for him. 

5° See below, pp. 127-32, 207-8. 

51 Joachim Jeremias, to be sure, has argued that 4:22 expresses an unfavorable reaction. See 
Jesus’ Promise to the Nations, 44—45. Against Jeremias’ view see R. Tannehill, “The 
Mission of Jesus," 53-54. 

52 Fearghus O Fearghail agrees that “they were bearing witness” indicates a positive reaction 
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seems to be no cause in their words or expressed attitudes for Jesus’ harsh 
words which follow. Jesus, after voicing the “words of grace” from Isaiah, 
seems to be remarkably ungracious in his response to the Nazarenes, and 
this response appears to be unmotivated. 

This surprising turn is functional if the narrative is suggesting that 
Jesus’ response is not the normal human response to what his people have 
been saying but a response to hidden factors apparent only to those 
endowed by the Spirit with prophetic insight. There are similar cases in 
Luke-Acts: Simeon, in the Spirit, recognizes the truth about the baby 
Jesus (2:27-32), while Paul, filled with Holy Spirit, recognizes Elymas as 
a “son of the devil” (Acts 13:9-10). We can also say that the scene in 
Nazareth is an example of “thoughts of many hearts” being “revealed,” as 
Simeon prophesied (Luke 2:35). Simeon’s words are not a passing remark 
in Luke, for, as I showed above," Jesus repeatedly recognizes and reveals 
the thoughts of others’ hearts in concrete situations (5:21-22; 6:8; 9:46- 
47; 24:38). The scene in Nazareth appears to be an additional case.^* 

Hidden in the hearts of his townsfolk are attitudes of which they, 
perhaps, are not yet conscious: resistance to God’s purpose combined with 
jealous possessiveness. When they come to understand more fully the 
nature of Jesus’ mission, he will not be acceptable to them. The present 
case will follow the general rule: “No prophet is acceptable in his home- 
land” (4:24). Prophets are directed by a different voice than the voices of 
neighbors, and they see in their neighbors things which people wish to 
hide. Prophets’ missions are not controlled by the desires of relatives and 
chums. The mission which Jesus begins will turn to the excluded and the 
strangers in a widening circle. This will provoke the jealousy of the 
homefolk, whose concerns are centered on themselves, not on the vision of 
salvation for all flesh. 

Jesus’ sharp response to the Nazarenes, who were so favorably im- 
pressed with his statement of his mission, may still seem strange. If so, a 
comparison with the presentation of John’s preaching in 3:7-9 may be 
helpful. We have already noted that the missions of both John and Jesus 


to Jesus (a reaction based on their past acquaintance with him) but interprets the rest of the 
verse as astonishment, coupled with criticism and rejection, at the message just delivered. See 
“Rejection in Nazareth,” 60-72. However, too much is forced from the remark about 
Joseph’s son when it is understood not only as a sign of inadequate understanding but also a 
sign of rejection. In light of v. 23, it can even be understood as excited anticipation that 
Nazareth is about to reap the benefits of being close to a hometown boy who makes good. Ó 
Fearghail believes that only a negative reaction in v. 22 can explain Jesus! harsh words that 
follow. I am about to offer a different explanation. 

53 See pp. 43-44. 

54 There need be nothing miraculous about this case, since Jesus has known the people of his 
hometown for a long time, but the narrator does assume that Jesus is a person of insight 
who can accurately predict their attitudes before they have been openly expressed. 
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are introduced by extensive quotations from Isaiah. There are further 
similarities in what follows these quotations. The response of the people 
to both of these prophets is favorable. In John’s case, this is shown by the 
fact that crowds come out to be baptized (3:7). But John greets them with 
scorching words: “offspring of vipers!” John does not confuse superficial 
religion with real repentance, and Jesus does not confuse wondering 
admiration with openness to his mission. Jesus abruptly rejects a claim to 
benefits on the basis of sharing a common “fatherland (zarpis)." John just 
as roughly rejects any claim on God based on the assertion that “we have 
Abraham as father (3arépa).” 

The relation between the statements in 4:23 and 24 is ambiguous and 
probably complex. First, v. 23 indicates that the Nazarenes expect Jesus 
to perform healings in his hometown, and v. 24 indicates that this will not 
be the case. Verse 24 also suggests a reason for this lack of healings: he 
will not be able to work in Nazareth because he will be rejected there. 
This fits the course of the story. Jesus is rejected in Nazareth, and this 
appears to be a permanent break, for there is no indication that he returns 
later. However, a second thought may also be implied: v. 23 indicates that 
the Nazarenes feel slighted,” especially in comparison with Capernaum, 
and think Jesus should concentrate more on his old neighbors. Jesus may 
announce that he is unacceptable at home because he knows that he 
cannot accommodate the jealous possessiveness which is indicated by v. 23 
and underscored by the angry reaction to vv. 25-27. Serving this jealous 
possessiveness would conflict with serving the God who intends to reveal 
salvation for all flesh. From this perspective, the jealous attitude expressed 
in v. 23 is part of the reason for the conflict between prophet and 
hometown expressed in v. 24. Thus the conflict between prophet and 
homeland which first surfaces in v. 24 may be understood as the result of 
Jesus’ resistance to the false desires expressed in v. 23, but this conflict 
also leads to the final frustration of those desires as the benefits that the 
Nazarenes-might have received from Jesus are lost, because they react 
with anger and try to kill him. 

The reference to prophets who benefit Gentiles rather than Jews in vv. 
25-27 may seem out of place at this point in the story. However, the 
narrator evidently did not think so, which suggests that it can be under- 
stood on two levels. On the one hand, Elijah and Elisha provide extreme 
examples of prophets who do not fulfill the desires of those wanting 
healing for their own homeland. They even healed Gentiles instead of 
Israelites. Their examples support rejection of the request in v. 23. Elijah, 


55 Or will feel slighted, if the future form épetre (“you will say") refers to their attitude at a 
later point in the story. In that case, Jesus is responding to a tendency that is still latent. 
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at least, may also be an example of a prophet not acceptable in his 
homeland, since the Elijah narrative is dominated by this prophet’s 
conflict with the king and queen of Israel and by a sense of widespread 
apostasy among the people (see Elijah’s despair in 1 Kgs 19:10, mitigated 
somewhat by 19:18). Thus Elijah and Elisha provide scriptural witness to 
the inevitable conflict between God’s purpose and the human desire to 
make special claims to God’s salvation or place limits on its scope. These 
scriptural examples demonstrate God’s independence—and therefore the 
prophet’s independence—of these claims and limits, correcting the atti- 
tudes in Nazareth uncovered by Jesus’ remark in v. 23. The angry 
reaction of the people in the synagogue indicates that Jesus has struck a 
tender spot in the self-image of this group. 

On the other hand, the emphasis on Elijah and Elisha’s ministry among 
Gentiles rather than Jews foreshadows the development of the Gentile 
mission in Acts. In this context, the reference to Gentiles has special 
significance; it indicates a major group toward which the mission is 
moving. This reference is not out of place when we view the scene from 
the larger Lukan perspective. We have already been told that God’s 
saving purpose includes the Gentiles (2:30-32; 3:6), and the rejection at 
Nazareth begins a geographical movement which will include a number 
of rejections and turnings to new groups and areas. In Acts, Gentiles are 
repeatedly the beneficiaries of these turns in the mission. Thus Nazareth 
and the Gentile mission in Acts are the beginning and maturing of one 
development marked by events of similar character: when the prophetic 
witnesses are not accepted, they turn to a new group or area, and the 
mission moves forward in spite of rejection.°° The inclusion of a contrast 
between Gentiles and Jews in a series of remarks that begins with a 
contrast between Nazareth and Capernaum is eased by the ambiguity of 
the term zarpis (“fatherland,” *homeland"—4:25, 24), which can refer 
either to Jesus' hometown or to the homeland of the Jewish people. 

At the point in Acts where the mission begins to spread to the Gentiles, 
the Nazareth scene is recalled (Acts 10:36—38; note especially the 
reference to Jesus being anointed with Holy Spirit). This connection 
supports the view that the ministry to Gentiles in Luke 4:25-27 is more 
than a good example of prophetic independence. Furthermore, Acts 
10:34-35 borrows a key word of Luke 4:19, 24 to proclaim the acceptance 
of Gentiles. In Nazareth Jesus announces “the Lord's acceptable (bexróv) 
year," but, in an ironic reversal of the harmony that this seems to imply, 


56 See R. Tannehill “The Mission of Jesus,” 62-63. With the Nazareth scene compare 
especially Acts 13:14—52, where the rejection and turning is preceded by a speech in a 
synagogue setting similar to the Nazareth setting. 
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also declares that he will not be “acceptable (Sexrds)” to the people of his 
homeland. The only other use of this adjective in Luke-Acts is in Acts 
10:35, at the beginning of the speech which contains further references to 
the Nazareth scene. There the circle of those “acceptable” to God is 
declared to include people “in every nation.” At this point the relevance of 
God’s word “sent to the sons of Israel” through Jesus is being deliberately 
enlarged. The proclamation of “the Lord’s acceptable year” is now to be 
understood as a proclamation to people of every nation. This is preceded 
by the assertion that God is not a tpocwxoAqpa77p, ie., one who plays 
favorites or shows partiality to certain individuals or groups: Because God 
refuses to treat people in this way, Jesus must resist the people in his own 
homeland who are jealous of attention to outsiders and feel that his saving 
work should be directed especially toward them. 

Luke 4:25-27 has a further function in the narrative. Elijah and Elisha 
are scriptural models for Jesus’ healing ministry. Jesus’ raising of the 
widow’s son in 7:11-17 clearly recalls Elijah’s raising of a widow’s son,’ 
and Larrimore Crockett believes that the healing performed for a foreign 
officer in 7:1-10 parallels Elisha’s healing of Naaman. These are the two 
incidents mentioned by Jesus in 4:25-27. Indeed, there may be a whole 
series of parallels between 4:14-30 and 7:2-23, for the two mighty acts at 
the beginning of chapter 7 are followed by Jesus’ answer to John the 
Baptist, which again relates Jesus’ ministry to Isaiah 61 and ends with a 
warning against taking offense at him (as the Nazarenes did). The 
narrator is apparently interested in Jesus as a prophet on the model of 
Elijah-Elisha both because he is a great miracle-working prophet (see 
7:16) and because of the ministry to outsiders suggested by the incidents 
cited in 4:25-27. 

The angry reaction of the people shows the truth of Jesus’ statement in 
4:24: now that they have been reminded of the way that prophets behave, 
Jesus is indeed unacceptable to them. In other situations also, a prediction 
or warning of rejection. precedes the actual rejection, showing the 
speaker's insight into human tendencies (see Acts 3:23 with 4:1-3; 13:40- 
41 with 13:44—46). The attempt of the angry Nazarenes to kill Jesus fails, 
for Jesus simply passes through their midst and goes his way. This is 
mysterious. ‘There is no indication of how Jesus could escape a crowd that 


E ———————M—————— 
57 See below, pp. 87-88. 

€ See Larrimore Crockett, The Old Testament in the Gospel of Luke, 138-40. See also 

Crockett, “Luke 4:25-27 and Jewish-Gentile Relations," 181-82. However, I am not 


convinced by Crockett’s assertion that 4:25-27 is “a prolepsis . . . of Jewish-gentile 
reconciliation” (“Luke 4:25-27 and Jewish-Gentile Relations,” 183, Crockett's emphasis). 
This ignores the strong negative tone of these verses: “Many widows . . . in Israel, and to 


none of them was Elijah sent. . . ." 
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was intent on his death. The narrator is content to let the readers wonder 
about this. This mysterious event may convey the impression that a 
purpose is at work here which will not be blocked by human resistance.?? 
The statement that “they threw him out of the city” foreshadows later 
situations in which a group either attempts to kill or succeeds in killing 
one of the prophetic preachers in Luke-Acts. Anticipating his own death, 
Jesus tells of the tenants’ treatment of the beloved son of the vineyard 
owner: “Throwing him out of the vineyard, they killed him” (Luke 
20:15). The report of Stephen’s death is similar: “Throwing him out of 
the city, they were stoning him” (Acts 7:58). See also Acts 14:19: “Having 
stoned Paul, they were dragging him out of the city, supposing him to be 
dead.” As the repeated image of throwing or dragging shows, killing is 
part of violent removal, forceful separation from the place of mission by 
people who regard the prophet as an abomination. 

Thus in the first scene in the narrative of Jesus’ mission, Jesus 
announces “words of grace” but encounters the violent rejection which 
prophets can expect in their homeland. The good news which Jesus 
preaches is already shadowed by a conflict that will persist to the end of 
Acts. 

As we study Jesus’ ministry in Luke, we will notice specific reminders 
that Jesus is fulfilling the commission announced in the Nazareth syna- 
gogue. The story of Jesus develops as Jesus interacts with various groups. 
The following chapters will focus on characteristic features of Jesus’ 
mission which emerge through these interactions and on significant devel- 
opments in Jesus’ relationships with these groups. 


59 H, Schürmann, Das Lukasevangelium, 240, suggests that 4:30 shows the divine protection, 
promised in Psalm 91, which the devil tried to get Jesus to demonstrate in Luke 4:9-11. 
This is possible but is not strongly indicated. If we make this connection, we must also say 
that Jesus expects and receives the promised divine protection only as he obediently fulfills 
his mission. That mission will include suffering and death. 


Chapter Three 
JESUS AS PREACHER AND HEALER 


Jesus as Preacher and Healer 


Some of the summaries of Jesus’ work mention both his preaching and his 
healing (Luke 5:17; 6:18; 9:11; see also 5:15), and 4:16-44, which the 
narrator has carefully united through repetition of key words, seems 
designed to balance emphasis on Jesus' message and his healing.! The 
importance attached to both of these activities also appears in the nar- 
rator’s summary of Luke as an account of what “Jesus began both to do 
and to teach” (Acts 1:1; compare Luke 24:19: Jesus was a man “powerful 
in work and word”). Later in this chapter we will consider Jesus’ work as 
healer and exorcist, but first we will discuss the summary descriptions of 
Jesus as preacher which recall his commission in 4:18 to “preach good 
news" and “proclaim.” 


Jesus as PREACHER OF Goop News 


The narrator presents a basic understanding of Jesus’ ministry in the 
brief summaries of Jesus’ work as preacher, which are scattered through 
much of the gospel narrative. These summaries fit Jesus’ announcement 
in 4:18-19 that he has been sent to preach good news to the poor and to 
proclaim release, for we are repeatedly told that Jesus was preaching good 
news and proclaiming. At key points this is done in language which is 
especially close to the statement of Jesus’ commission in 4:18-19. Thus 
Jesus is presented as continually carrying out the mission of preaching 
and proclaiming described in 4:18-19, and particular scenes in the narra- 
tive take their place within the context of this basic activity. 

After a day and night of teaching and healing in Capernaum, the crowd 
attempts to prevent Jesus from leaving. In response, Jesus restates his 
mission, “Also in the other cities I must preach the good news (evayye- 
Aoacba) of God's reign, because for this I was sent (ameardAnv)” 
(4:43). This statement differs significantly from the Markan parallel in 
repeating two key words (“preach good news,” “sent”) from the Isaiah 
quotation in 4:18. A third repeated word follows in 4:44: “And he was 


_—_—_— eS 
! See below, pp. 82-85. On word and deed as a formulaic pair in Greco-Roman thought and 
in Luke-Acts, see Frederick W. Danker, Benefactor, 339-42. 
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proclaiming («npioowy) in the synagogues of the Jewish land.” These 
observations allow some important conclusions: (1) The narrator is 
making clear that the mission which Jesus announced in Nazareth is his 
continuing mission which he must perform “in the other cities also,” 
indeed, in the whole Jewish land.” (2) The verb edayyediCopac (“preach 
good news”) is a key term in the narrator’s description of Jesus’ mission. 
This is supported by a comparison of Luke with Matthew and Mark. The 
noun ebayyéAtov is never used in Luke and only twice in Acts, while the 
verb evayyeAiCopat is frequent. In contrast, Matthew and Mark use the 
noun fairly frequently, while the verb occurs only once (Matt 11:5). 
Lukan usage may show the influence of Isa 61:1 LXX and other passages 
in Isaiah 40-66.* (3) Telling the people of Capernaum that he must 
preach good news "also in the other cities" implies that he has already 
preached good news in Capernaum. This gives us some idea of the content 
of Jesus' "teaching" there, which made such a strong impression (4:31- 
32). (4) The narrator shifts from *preach good news (evayyeAlcac@a)” 
to “proclaiming (xnptcowy)” in 4:43-44 and has already referred to the 
same activity as “teaching (S¢déoxwy)” in 4:31. Therefore, these three 
terms are virtual synonyms. This conclusion is supported by their use in 
the rest of Luke-Acts.* (5) When we compare 4:43 with 4:18-19, we see 
that an important new phrase has been introduced: “God’s reign.” Thus 
Isaiah’s time of “release,” the “acceptable year of the Lord,” is closely 
associated in the narrator’s mind with the reign of God, a theme which 
will be important in the rest of Luke-Acts. 

After characterizing Jesus’ message as preaching good news to the 
poor, proclaiming release to captives, and preaching good news of God’s 
reign, the narrator provides brief reminders of Jesus’ repeated involve- 
ment in this preaching task. These are to be understood in light of Luke 
4:18-19, 43-44. Immediately after 4:43-44 we learn that a crowd was 
—— ———  —— — — 

2 The term *Iovdaia in 4:44 means the whole country of the Jews, not Judea in distinction 
from Galilee. It is used in this comprehensive sense in Luke 6:17; 7:17; 23:5; Acts 10:37. Cf. 
H. Schürmann, Das Lukasevangelium, 256; J. Fitzmyer, Luke 1-IX, 557-58. 

See Isa 40:9; 52:7; 60:6. These four Isaiah passages use the verbal stem, while the noun 
ebay yéAcov does not occur in Isaiah LXX and is rare in the LXX as a whole. Not only Isa 
61:1 but also 52:7 may be important to the narrator, for Acts 10:36 seems to be influenced 
by it. 

EóayyeAilopat and xnpicow are used together in Luke 4:43-44; 8:1; 9:2, 6; Acts 8:4-5. 
Both have God's reign as content (Luke 4:43; 8:1; 9:2; 16:16; Acts 8:12; 20:25; 28:31) and, 
in Acts, also have Jesus or the Messiah as content (Acts 5:42; 8:5, 35; 9:20; 11:20; 17:18; 
19:13). Aibáexe is also used with one of the other two verbs to describe a single action 
(Luke 20:1; Acts 5:42; 15:35; 28:31), and the preaching of the missionary message is often 
called “teaching” in Acts (42, 18; 5:21, 25, 28, 42; 15:35; 18:11; 28:31). In general 
summaries of Jesus’ activity we are told both that Jesus “was teaching in the synagogues” 
(Luke 4:15) and that he “was proclaiming in the synagogues” (4:44), Similarly, as he 


traveled on his way through cities and villages, he was both “proclaiming and preaching 
good news” (8:1) and “teaching” (13:22). 
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“hearing the word of God” and that Jesus “was teaching” them (5:1, 3). 
The healing story in 5:12-14 begins by locating Jesus “in one of the 
cities,” a reference back to Jesus’ statement in 4:43 that he must preach 
“also in the other cities.” The similar phrase “on one of the days” in 5:17 
probably means one of the days of Jesus’ itinerant preaching ministry 
announced in 4:43-44. That ministry also involved proclaiming or teach- 
ing “in the synagogues” (4:15, 31-33, 44), and, as opportunity arises, the 
narrator repeats these references to synagogue teaching (6:6; 13:10). 

It would be easy to lose sight of the connection of Jesus’ preaching with 
the themes of 4:18-19, 43 since many of the references to Jesus’ preaching 
and teaching are brief and vague. However, we encounter more specific 
reminders in 7:22 and 8:1. In 7:22 Jesus responds to the question of John 
the Baptist with a rhythmic series of short sentences which summarize his 
work. These words have been shaped with a precise sense of form. While 
they are intentionally reminiscent of the Old Testament, especially Isaiah, 
they follow their own formal rule, which unifies them, while requiring 
reformulation of the words from Isaiah. There is a series of two word 
sentences with noun subjects first, always masculine plural, followed by 
present tense verbs. This repetitive pattern gives the words a distinct 
rhythm, which is emphasized in Luke’s version by the absence of con- 
junctions.” H. Schürmann rightly calls this a “celebration of salvation 
(Heilsjubel),” not just a collection of citations.‘ Nevertheless, the connec- 
tion with Old Testament promises deepens our understanding of the 
reason for celebration, for the events which Jesus recites are viewed as 
signs of the promised time of salvation. Especially important is a group of 
texts in Isaiah which list in a series some of the same disabilities as in 
Luke 7:22 and proclaim that they will be removed." Isa 61:1 is clearly one 
of the passages in mind in this celebration of the fulfillment of Old 
Testament hope, for none of the other texts which show some affinity to 
Luke 7:22 connects “poor” with the verb “preach good news.” If this word 
combination reflects Isa 61:1, then the reference to the blind receiving 
sight probably does also. 

Furthermore, the poor and the blind, the two groups that relate to Isa 
61:1, have positions of emphasis at the beginning and the end of the 
rhythmic series. There are several indications that the narrator is aware of 


? Except, perhaps, for one xai about which there is some textual uncertainty. Its inclusion is 
supported by good witnesses. 
Das Lukasevangelium, 411. 

7 Isa 29:18-19: deaf, blind, poor; 35:5—6: blind, deaf, lame; 42:18: deaf, blind. Isa 26:19 refers 
to the resurrection of the dead. However, the raising of the dead and cleansing of lepers may 
relate to the miracles of Elijah and Elisha. See Luke 4:25-27 and the similarities between 
Luke 7:11-17 and Elijah’s raising of the widow's son in 1 Kgs 17:17-24. 
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such fine details. While the parallel in Matt 11:4 reads, “Report to John 
what you hear and see,” Luke 7:22 has “what you saw and heard.” The 
order of the two verbs of perception in Luke reflects the order of the 
rhythmic series, for it is primarily the last element, the preaching of good 
news to the poor, which has been Aeard. The narrator also shows special 
interest in the first element, for in v. 21 (not found in Matthew) the 
narrator takes special note, in a separate sentence, of Jesus granting sight 
to many blind people. In contrast, there is no specific reference to healing 
the deaf, either in 7:21 or in previous accounts of Jesus’ healing. While 
the fulfillment in Jesus of other prophecies of salvation is important, the 
fulfillment of Isa 61:1 is especially important. 

The question of John the Baptist provides the opportunity for compre- 
hensive reflection on the implications of the narrative to this point. John’s 
question is motivated by his disciples’ report “about all these things” 
(7:18), i.e., all the things that Jesus has been doing and saying, and 7:22 is 
a summary of Jesus’ preaching and healing ministry from its beginning. 
This scene also has specific ties to earlier scenes. John’s question concern- 
ing “the coming one” in 7:19 is related to his prophecy concerning the 
“stronger one” who “is coming” in 3:16.° John, who to this point has made 
no confession of Jesus as the fulfillment of his prophecy, is now raising 
that possibility. In 3:15-16 John's statement concerning the coming 
"stronger one" was caused by the people's speculation concerning the 
Messiah, and the phrase “the coming one" returns in 19:38 with the title 
"king." These connections suggest that John's question concerns the 
Messiah. Jesus answers by pointing to the fulfillment of Isaiah’s proph- 
ecies of salvation for the needy, including the physically needy, thereby 
making these prophecies central to his role. This answer helps to integrate 
Jesus’ role as healer into his messianic role. 

Furthermore, 7:22 recalls Jesus’ commission in 4:18-19 and empha- 
sizes that this commission, also drawn from Isaiah, is being fulfilled. The 
fulfillment of this commission was affirmed in an anticipatory way in 
4:21; now it can be affirmed on the basis of many deeds and words 
reported in the subsequent narrative. Moreover, the sudden shift from 
rhythmic words of joyous fulfillment in 7:22 to a warning about taking 
offense in 7:23 parallels a similar shift from joyous announcement to 
rejection in the Nazareth scene. Jesus offended the people of Nazareth, 
and it remains true that he can only be accepted as the coming one by those 
who can face and accept his offensiveness. Jesus’ answer to John in 7:18- 


8 The two passages are also related through the repetition of the verb mporboxáo (“wait for,” 
“expect”) in 3:15; 7:19-20. There is a parallel in Matt 11:3 to the latter passage, but there 
is no parallel to Luke 3:15. The verb is characteristic of Luke-Acts. 
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23 makes clear that themes in 4:16-30 remain central for understanding 
the rest of Jesus’ ministry, which is the fulfillment of what was announced 
and foreshadowed in Nazareth.’ , 
The announcement of Jesus’ mission in 4:18-19 was followed in 4:43- 
44 by a summary statement of Jesus’ mission linking ene from the 
Nazareth scene to Jesus' itinerant ministry of preaching God's reign in 
the cities of the Jewish land. The reminder of 4:18-19 in Jesus response 
to John the Baptist is followed in 8:1 by a summary statement of Jesus 
ministry which is reminiscent of 4:43-44. In 8:1 we are told that Jesus 
was “preaching good news of God’s reign,” as he said he must do in 4:43; 
he was also “proclaiming (knptvoowy),” as in 4:44; and the statement that 
he was traveling “from one city and village to another are TOA kai 
konv)” broadens the reference to “the other cities" in 4:43. The addi- 
tional notice that the twelve were with him reflects the appointment of the 
twelve in 6:12-16 and prepares for their role as partners in Jesus’ mission 
in 9:1-6. Jesus’ mission is extended by the twelve, who, according to 9:2, 
6, also “proclaim God’s reign,” “preach good news,” and “heal. Shortly 
afterwards we are told again that Jesus was “speaking about God’s reign 
and healing (9:11). Te 
The importance of 4:18-19, 43-44 for understanding Jesus’ ministry 
as a whole is also indicated by 16:16: “The law and the prophets were 
until John. From then on God’s reign is being preached ‘as good news 
(ebvayyeAtCerat).” Here preaching the good news of God s reign is pre- 
sented as the key factor which sets off the new time, the time of Jesus 
ministry, from the old time of the law and the prophets. The emphasis on 
preaching good news of God’s reign agrees with 4:43 but differs from 
Matthew’s parallel to 16:16 (Matt 11:12-13). Finally, an Jerusalem 
Jesus is still “teaching . . . and preaching good news (20:1). The 
controversies in the temple are challenges which occur in the midst of a 
continuing preaching ministry characteristic of Jesus since his announce- 
ment in Nazareth. ee 
The importance of 4:18-19, 43-44 for understanding Jesus ministry 
as a whole has been confirmed by the narrator's repeated indications that 
Jesus is carrying out his task of preaching good news and proclaiming, 
disclosed first in these passages. The summary of Jesus’ ministry in Acts 
10:36-38 also confirms the importance of these passages and than themes. 
While using language which clearly recalls Luke 4:18 (“how God 


iti :16—30 and 7:1- 
? Ringe argues that there are additional resemblances between Luke 4: 
pe large ane in which 7:18-23 is found. See The Jubilee Proclamation, 172-73 and 
sus, Liberation, and the Biblical Jubilee, 47-48. 
ins aie of villages in 8:1 may suggest that Jesus is now covering the population more 
thoroughly. Cf. Ulrich Busse, Die Wunder des Propheten Jesus, 194, 467. 
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anointed him with Holy Spirit,” Acts 10:38) and reflects the same geo- 
graphical perspective on Jesus’ ministry as Luke 4:43-44 (“throughout 
the whole of the Jewish land, beginning from Galilee,” Acts 10:37), Peter 
summarizes God’s message through Jesus in the phrase “preaching good 
news of peace (ebayyeAt(dnevos eipyyny)” (Acts 10:36).'! 

Peter’s summary of Jesus’ ministry not only highlights the preaching of 
good news but also emphasizes Jesus’ work of healing. Isa 61:1, as quoted 
in Luke 4:18—19, is also influential in describing Jesus as healer, for the 
familiar reference to Jesus being anointed by God with Holy Spirit leads 
directly to a description of Jesus' activity in these terms: Jesus *went 
about doing good and healing all those oppressed by the devil, for God was 
with him." That Jesus healed those caught in the devil's oppressive power 
fits with the emphasis on “release” in Luke 4:18.'? The Spirit and power 
are associated in Luke 4:14, the summary statement which introduces the 
Nazareth scene, as they are in Acts 10:38. The healing work results from 
the anointing with Spirit and power, a connection which is supported by 
the repeated references to power in relation to healings and exorcisms in 
the gospel (see Luke 4:36; 5:17; 6:19; 8:46; 9:1). Thus Acts 10:38 confirms 
that Jesus' healings are an important part of the task which Jesus was 
empowered to perform in fulfillment of the commission announced in 
Luke 4:18-19. We must now consider the Lukan portrait of Jesus as 
healer more carefully. 


Jesus’ Micuty Acts IN CAPERNAUM 
(Luxe 4:31-43) 


The events in 4:31-43 are bound closely together by unity of place and 
time. The narrator presents a rapid sequence of events taking place in the 
same place and during a brief time (a Sabbath day, the following evening, 
and the next morning). There are indications of connections with pre- 
ceding material. The narrator is beginning to fill out the summary report 
about Jesus’ activity in 4:14-15 by narrating specific incidents.!? As in 
4:14-15, we are told that Jesus was teaching in the synagogue (4:31, 33), 
making a strong, favorable impression so that his fame spread throughout 


1! The combination of preaching good news with peace probably reflects Isa 52:7, but the 
following reference to anointing with Holy Spirit indicates that the good news of Isa 61:1 is 
also in mind. 

1? Sec above, p. 65. 

13 Ulrich Busse, in discussing the relation of Luke 4:16-30 to 4:14-15, speaks of Luke's 
“narrative technique of illustrating a summary notice with a concrete example." Cf. Das - 
Nazareth-Manifest Jesu, 31. 
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the surrounding area (4:32, 37), and the reference to “the power of the 
Spirit” in 4:14 is developed by emphasis on Jesus’ “authority and power” 
in 4:32, 36. There are also connections with the scene in Nazareth, which 
begins with the same pattern of Jesus speaking in a synagogue and 
receiving at first a favorable response (4:22). As we have seen,'* the 
Capernaum events end in 4:43 with a restatement of Jesus’ mission which 
recalls 4:18, followed by a summary statement of Jesus’ preaching in the 
synagogues (4:44). In other words, 4:14-15, 18 and 4:43-44 are related 
and form a frame around the intervening material, which suggests the 
unity of this material as an initial portrayal of Jesus’ mission in its two 
aspects of word and deed. The events in Capernaum should not be viewed 
in isolation from the Nazareth scene which immediately precedes. Rather, 
in Capernaum Jesus is carrying out the commission which he announced 
in Nazareth, and there is special emphasis on the part of his commission 
which he did not carry out in his hometown, his work as healer and 
exorcist. Thus there is both narrative continuity and thematic balance 
between the scenes in Nazareth and Capernaum. 

The events in Capernaum begin to show that the “power of the Spirit” 
which rests on Jesus according to 4:14 and 18 will manifest itself in a 
ministry of healing and exorcism. There are several indications that the 
readers of the gospel are being introduced to a general role of Jesus. In 
4:33-34 the “spirit of an unclean demon” responds to Jesus by asking, 
“Have you come to destroy us?” The plural pronoun suggests that the 
present confrontation is only an illustration of a larger purpose: the 
destruction of demonic powers in general. Furthermore, the sequence of 
events in Capernaum suggests something of the scope of Jesus’ work of 
exorcism and healing. Jesus first helps a man, then a woman. Then there 
is a report of many other healings and exorcisms similar to the two 
narrated in detail (4:40-41), with emphasis on the extensiveness of Jesus’ 
healing work (“all who had people sick with various kinds of diseases”). 

In Acts 10:38 and Luke 13:10-17!* sickness and demonic possession 
are viewed as oppressive constraint, bondage, from which one must be 
freed. Thus Jesus’ healings can be understood as “release for prisoners” 
(4:18).'” This perspective explains some of the differences between 4:38- 
39 and the parallel accounts of the healing of Simon’s mother-in-law. In 
contrast to Matthew and Mark, Luke 4:38 indicates that Simon’s mother- 


14 See above, pp. 77-78. 

15 See U. Busse, Das Nazareth-Manifest Jesu, 13-14, and S. Ringe, Jesus, Liberation, and the 
Biblical Jubilee, 37-38. 

16 On this scene see p. 65. 

17 U, Busse notes that “the Evangelist favors the imprisonment metaphor" in describing the 
sick. Cf. Die Wunder des Propheten Jesus, 433. 
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in-law was “seized,” “oppressed,” or “ruled” (evveyopévm) by a great 
fever, implying confinement or constraint.'* Then Jesus “rebuked (ézeri- 
pnoev) the fever” (dif. Matthew, Mark). The same verb was used of 
Jesus’ commanding word to the unclean spirit in 4:35, and encounters 
with such spirits are a repeated context for the use of this verb. This 
observation suggests that the fever is viewed as a personal force, like a 
demon. As a result of Jesus’ command, the fever “released her.” While the 
verb &pijxey (“released”) is shared with the parallel accounts, in Luke it is 
placed in a context where it has the full force of release from an oppressive 
confinement and illustrates the “release (peau) for captives” of which 
Jesus spoke in 4:18.!? 

In Capernaum the demons recognize Jesus, and their recognition 
provides an opportunity to remind the reader of Jesus’ special status 
through repetition of some of the titles applied to Jesus in the introductory 
chapters of the gospel. The repetition of these titles helps unite the 
portrait of Jesus up through 4:13 with the first accounts of Jesus’ 
preaching and healing. The demons know that Jesus is “the Holy One of 
God” (4:34), “the Son of God,” and “the Messiah” (4:41). The readers of 
the gospel were told similar things about Jesus in such passages as 1:35; 
2:11, 26, and the title “Son of God” is particularly prominent in Luke 1-4 
(1:32, 35; 3:22; 4:3, 9). Now these titles are being associated with Jesus’ 
active ministry, but Jesus does not reveal himself in these terms nor is he 
recognized by humans. 

There is strong emphasis on the authority and power of Jesus’ word in 
the Capernaum sequence. This emphasis is indicated not only by the 
statements in 4:32, 36 but also by the repeated use of the verb émrydw 
(RSV: “rebuke,” 4:35, 39, 41), which according to Howard Kee and 
Joseph Fitzmyer? implies, in the context of exorcism, the pronouncement 
of a commanding word. However, it is not just Jesus’ commanding word 


18 Helmut Koester, TDNT 7:877-79, 883, indicates that, apart from the sense “to hold 
together" so that something is maintained in good order,” the basic meanings of cvvéye are 
“to enclose,’ ‘lock up,’ . . . ‘to take or hold captive," and, developing out of these meanings, 
“to oppress,’ ‘overpower,’ ‘rule.’” The meaning “to oppress,’ ‘overpower,’ 'rule," is often 
found in the passive with the reason in the dative, and this meaning applies when some 
illness is the cause. 

1? George E. Rice understands 4:31-6:11 as a systematic portrayal of Jesus’ work of release 
announced in 4:18. Luke is portraying release from Satan’s power (4:31-44), the power of 
sin (5:1-32), and cultic traditions (5:33-6:11). His views are presented in three short 
articles: “Luke’s Thematic Use of the Call to Discipleship”; “Luke 4:31-44: Release for the 
Captives”; “Luke 5:33-6:11: Release from Cultic Tradition.” I agree that the theme of 
release appears in 4:31-44 and 5:1-32, and I will discuss later the special importance of 
5:17-32 in portraying Jesus’ work of releasing sins (see pp. 103—8.). I do not find sufficient 
evidence of an emphasis on release in 5:33-6:11. 

20 Cf. Howard Clark Kee, “The Terminology of Mark’s Exorcism Stories,” 232-46; and J. 
Fitzmyer, Luke I-IX, 546. 
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to demons which shows his authority and power. The narrator notes that 
the people recognized the same authority in Jesus’ teaching (4:32). 
Indeed, when we consider 4:16-44 as a whole, we see that the narrator 
has balanced emphasis on Jesus’ message with emphasis on his healing 
and exorcism, the Nazareth scene focusing on the message, the Caper- 
naum sequence on healing and exorcism, although it begins and ends with 
references to Jesus’ message (4:31-32, 43-44). The importance of Jesus’ 
message is further indicated by the repeated use of Adyos (“word,” 4:22, 
32, 36; 5:1), in all cases except 4:36 in connection with Jesus’ preaching or 
teaching. Thus 4:16-44 provides a first impression both of Jesus’ message 
and of his healing work, with emphasis on Jesus’ authoritative word in 
both activities. 

The immediate proximity of the scenes in Nazareth and Capernaum 
(differing from Mark’s order), the reference to events in Capernaum in 
the Nazareth scene (4:23), and the similarity in the way in which the 
scenes begin, with Jesus speaking on the Sabbath in a synagogue, invite 
readers to compare the events in the two towns for similarities and 
differences. There is a difference in that Jesus, anticipating a request for 
healing, rejects this request in Nazareth (4:23-27), while he does heal in 
Capernaum. However, there is continuity in that the “release” which 
Jesus has been sent to proclaim, according to his announcement in 
Nazareth, is becoming a reality for the people of Capernaum through 
release from demonic possession and disease. There is contrast between 
Nazareth and Capernaum in that the former town turns in anger against 
Jesus, while the latter is so favorably impressed by Jesus that the people 
want him to stay (4:42). Nevertheless, both Nazareth and Capernaum 
show that they want to keep Jesus’ benefits for themselves (4:23-28, 42), a 
desire which Jesus rejects. Furthermore, the negative judgment on 
Capernaum in 10:13-15 suggests that this town’s enthusiasm for Jesus’ 
mighty acts proved to be an inadequate response to his mission. Finally, 
Jesus’ message is essentially the same in both towns. While the intro- 
ductory statement about Jesus’ teaching in Capernaum (4:31-32) does 
not make this clear, in 4:43 Jesus restates the mission which he must 
fulfill throughout the cities and does so in terms that recall the announce- 
ment of his commission in 4:18-19. Wherever Jesus goes, he will be 
preaching the same good news. 

Jesus’ amazing healings and exorcisms contribute to the very rapid 
spread of his fame. Comparison of the following statements shows how 
the narrator conveys an impression of rapidly growing fame: After the 
exorcism in the synagogue of Capernaum, “a report about him was going 
out to every place of the neighboring area” (4:37). After the healing of the 
leper, “the word about him was spreading more” (5:15). In the next scene 
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Pharisees and teachers of the law?! are present “from every village of 
Galilee and Judea and Jerusalem" (5:17). This is surpassed in 6:17-18, 
where we hear of “a great multitude of the people from all the Jewish land 
and Jerusalem and the seacoast of Tyre and Sidon, who had come to hear 
him and be healed.” We reach the climax of this development in 7:17: 
“And this statement about him went out in the whole Jewish country and 
all the neighboring region.” The fame of Jesus as healer is presupposed in 
Acts, for in his sermons Peter assumes that his hearers already know 
about Jesus’ mighty acts, even when he is speaking to Gentiles in Cae- 
sarea (Acts 2:22; 10:37~38). After Luke 7:17 the emphasis shifts. Instead 
of emphasizing the spread of Jesus’ fame, the narrator presents the 
response of various groups to “all” Jesus’ works. In other words, the 
response is now evoked not only by a healing which may have just taken 
place but by all of Jesus’ amazing works to that point in the narrative (see 
7:18; 9:43; 13:17; 19:37). 


Jesus’ Micuty AcTs AS MANIFESTATIONS 
oF Gop's PROMISED SALVATION 


Paul Achtemeier has rightly observed that there is a positive relationship 
in Luke-Acts between seeing Jesus’ and his followers’ healing power and 
coming to faith.22 However, this does not mean that faith is merely belief 
in miracles and trust in miracle workers. When the mighty acts of Jesus 
and his followers are seen within the broad context of God’s purpose and 
Jesus’ commission as presented in Luke-Acts, the faith prompted by 
mighty acts becomes faith in God’s saving purpose and power for the 
world. People recognize in Jesus an extraordinary authority and power 
(4:36), but they also recognize that God is the source of this power. In the 
healing work of Jesus, God is actively engaged in bringing salvation to the 
people. There is strong emphasis in the Lukan healing stories on God as 
the true source of healing and therefore the one to whom praise is due. We 
are repeatedly told following healings that either the person healed or the 
crowd (or both) glorifies or praises God—see 5:25-26 (by both; only by 
the crowd in Mark and Matthew); 7:16 (story unique to Luke); 13:13 
(story unique to Luke); 17:15, 18 (story unique to Luke); 18:43 (dif. 
Mark, Matthew); 19:37 (dif. Mark, Matthew). The implications of this 
motif are clarified when less stereotyped language is used. According to 


21 These two groups are mentioned instead of the crowd in order to prepare for the conflict in 
this scene. 
22 «The Lukan Perspective on the Miracles,” 553-56. 
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9:43 “all were amazed at the grandeur of God,” and in 7:16 the crowd not 
only glorifies God but also says, “God has visited his people.” The idea of 
God's “visitation” (using the verb émoxéxroya: or the noun émoxom7) 
plays a significant role in Luke’s Gospel.?? In 1:68, 78 God's visitation is 
associated with the redemption, salvation, and dawning from on high 
which fulfill the messianic hope and the promise to Abraham. God has 
"visited" the people in order to bring the salvation to Israel promised long 
ago. Therefore, when Jerusalem does not recognize *the time of your 
visitation," it is cause for weeping (19:44). According to 7:16 the crowd 
responds to Jesus' resurrection of the widow's son by recognizing what 
Zechariah recognized in 1:68-79, that God has begun to give active 
attention to Israel in order to fulfill the promised redemption. The 
theological perspective on Jesus' mighty acts, in which they are viewed as 
manifestations of God’s redemptive activity, continues in Acts. These were 
mighty acts “which God did through him" (2:22) or which Jesus was able 
to do "because God was with him" (10:38). 

Thus Jesus' mighty acts are signs that God is at work to bring about the 
fulfiliment of a comprehensive hope for Israel and the world, long planned 
and long prophesied in Scripture. In light of the importance and broad 
meaning of the nouns e«rgpía, a'wrijpiov (“salvation”) in Luke-Acts, the 
use of ad» (“save,” “heal”) in healing stories (Luke 6:9; 8:36, 48, 50; 
17:19; 18:42) already suggests a connection between healing and God's 
redemptive purpose in all its aspects. Even clearer is the emphasis placed 
on the fulfillment through Jesus’ mighty works of scriptural visions of 
promised salvation. The quotation from Isaiah in Luke 4:18-19, with its 
promise of release for captives and sight for the blind, the summary of 
Jesus’ healings in 7:22 in words that recall prophecies of salvation," and 
Jesus' declaration (after a report of exorcisms) that the disciples are 
witnessing the fulfillment of what many prophets and kings longed to see 
(10:23-24) show the stress on the fulfillment of scriptural hope. Jesus is 
the one through whom God is working for divine purposes announced 
long ago by the prophets, and the overcoming of physical suffering is an 
integral part of God's redemptive plan for the world. Placing Jesus’ and 
the disciples’ healing work in the context of this large hope, rooted in 
God's purpose revealed in Scripture, is an important function of Luke 
4:18-19, 7:22, and 10:23-24. These passages are supported by allusions 
to events and persons of Israel's story that provide precedents and inter- 
pretive models for understanding Jesus' mighty acts. Elijah's raising of 


23 See also ài Aéreo in Luke 1:48; 9:38. 
24 On 7:22 see pp. 79-80. 
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the widow’s son is especially important,?? but the reference to “the finger 
of God” in Luke 11:20 seems to relate Jesus to Moses in his contest with 
Pharaoh and his magicians.?* 

That Jesus’ healing work is part of something larger—a saving pur- 
pose for the world which embraces physical as well as other dimensions of 
life—is confirmed by the connection between Jesus' healings and the 
coming of God's reign. We have already seen that Jesus is “preaching 
good news of God's reign," as is made clear in 4:43 and in summaries of 
Jesus' preaching thereafter. Since 4:43 refers back to and interprets 4:18- 
19, preaching good news of God's reign must include the proclamation of 
release to captives and sight to the blind, a proclamation which takes effect 
through Jesus' exorcisms and healings. Thus proclaiming the reign of 
God and healing, mentioned together in summaries of Jesus’ and the 
apostles’ work in 9:2, 6, 11, are related tasks. The healings are concrete 
realizations for needy persons of the salvation which the preachers 
announce in preaching good news of God's reign. 

Jesus’ words to the seventy-two in 10:1-24 repeat and expand his 
instructions to the twelve in 9:1-5, and the implications of passages like 
9:2, 11, which relate healing and proclaiming God's reign, are clarified in 
this second mission scene. The pairs of missioners are to *heal the sick" in 
each town “and say to them, *God's reign has come near to you” (10:9; cf. 
10:11). The announcement accompanies the healing and interprets the 
meaning of the healing as the powerful and saving approach of God's 
reign. Since the mighty acts are manifestations of God's nearness in royal 
power, the proper response to them would be repentance, as 10:13-15 
makes clear. The subjection of demons by the missioners is a cause of great 
joy, for it shows that they have authority over Satan, who has fallen from 
power (10:17-20). Exorcism of demons demonstrates that Satan's rule is 
collapsing as God's rule draws near, thereby fulfilling the hopes of *many 
prophets and kings" (10:23-24). 

The same connections among expulsion of demons, the coming of God's 
reign, and the conquest of Satan are found in Luke 11:14-22. In reply to 
the charge that he casts out demons by Beelzebul, Jesus constructs a 


25 In the story of Jesus raising the widow’s son at Nain, compare the encounter at the gate of 
the city (Luke 7:12) with 3 Kgdms 17:10 LXX (=1 Kgs 17:10), the young man’s speaking 
as a sign of returned life (Luke 7:15) with 3 Kgdms 17:22, and the literal repetition in Luke 
7:15 of the sentence “And he gave him to his mother” from 3 Kgdms 17:23. The confession 
in Luke 7:16 that Jesus is a “great prophet” relates in general to Elijah’s role as a miracle 
working prophet and perhaps specifically to the widow’s confession that Elijah is a “man of 
God" in 3 Kgdms 17:24. Furthermore, details reminiscent of 3 Kgdms 17:17, 21, 25 occur in 
Luke 8:55 and 9:42 (dif. Matthew, Mark), and there is explicit reference to Elijah and the 
widow in 4:25-26. 

26 For discussion of both the Elijah and Moses parallels see A. George, Études sur l'oeuvre de 
Luc, 79-84, 127-32. 
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dilemma: If, as the opponents charge, Jesus is acting by Beelzebul, Satan’s 
rule is over, since a divided kingdom will not stand. If, on the other hand, 
one admits that Jesus is acting “by the finger of God . .. , then God's reign 
has come upon you." In either case Satan's power is broken and God's 
reign is at hand. The strong man Satan has been conquered by a stronger 
one. Thus the exorcisms are signs of a massive shift in the power which 
controls human life and destiny, as God's promised salvation approaches. 

Finally, the parable of the great supper indicates that it is not the 
exorcisms alone which witness to the nearness of God's reign. In dealing 
with the issue of who will eat bread in God's reign (14:15), Jesus tells a 
story in which “the poor and crippled and blind and lame" are unex- 
pectedly invited to a banquet (14:21). This list of people who share in the 
banquet of God's reign is similar to the list in 7:22 of those being healed 
and helped by Jesus, in fulfillment of prophecy. Jesus’ healing occurs 
within the context of his proclamation of God's reign. The healings and 
exorcisms are signs that God's reign is at hand, and those healed are being 
invited to share in the banquet which marks its coming. 

We have noted the strong emphasis in Luke on healings and exorcisms 
as signs of God's power. We have also noted the connections of Jesus’ 
healings with the fulfillment of scriptural hope for a time of salvation, as 
well as with the proclamation of God's reign. Jesus’ healings in Luke are 
not demonstrations of personal power but signs that a comprehensive 
saving purpose, which embraces the physical as well as other dimensions 
of life, is being realized in the world. 


Rorzs in Lukan Exorcism AND HEALING STORIES 


The exorcism stories differ in the degree to which they develop Jesus’ 
interaction with the demon, on the one hand, and with the possessed 
person, on the other hand. We will first consider briefly Jesus’ interaction 
with the demons. Jesus’ relation to demons is highlighted in the exorcism 
in the Capernaum synagogue (4:33-37) and in the story of the Gerasene 
demoniac (8:26-39), where, however, the role of the possessed man is also 
developed. In these stories there is emphasis on the qualitative distinction 
between Jesus and the demon, expressed by ri jyiv kai eot (freely, “What 
have you to do with us?" 4:34; cf. 8:28) and by the contrast between *the 
holy one of God” and the “unclean spirit” (4:33-34). Jesus and the 
demons are opposites and adversaries. The demons want to preserve 
distance and be left alone. They immediately recognize Jesus, having a 
capacity to recognize the holy not shared by the people with whom Jesus 
mingles (4:34, 41; 8:28; see the devil's words to Jesus in 4:3, 9). Never- 
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theless, the demons must submit to Jesus’ authoritative command, which 
prevents them from working further harm to their victims. While Mark 
1:26 and 9:26 depict the frightening and possibly dangerous effects of the 
demon after Jesus’ exorcising command, the parallels in Luke 4:35 and 
9:42 make clear, in the one case, that the man was not harmed and, in the 
other case, that the convulsion took place before Jesus’ command. Luke 
8:28 presents a stronger picture of the demons’ impotent groveling when 
they respond to Jesus with “I beg you” instead of Mark’s “I adjure you by 
God.” 

It is more typical of the narrator to focus on Jesus’ significance for the 
needy person. This is true of the healing stories and even of some of the 
exorcisms. Jesus’ significance for the victims of demonic possession is 
brought out in the stories of the Gerasene demoniac (8:26-39) and of the 
father with the demoniac son (9:37-43). The rather full description of the 
Gerasene demoniac’s behavior before and after the exorcism emphasizes 
the great change that Jesus has made in his existence. In 9:37-43 there is 
no dialogue with the demon, only the statement that Jesus rebuked the 
unclean spirit, but there is a dialogue between Jesus and the father, who 
speaks for himself and his son, the victim. Here the significance of Jesus 
for the father and the son is heightened and given emotional force by 
elements of pathos. There is vivid description of the boy’s plight in 9:39, 
42. Furthermore, he is his father’s “only” son (9:38; dif. Mark), and the 
father’s emotional ties to his son are again recognized in the statement 
“He gave him back to his father” (9:42; dif. Mark). These features of the 
story encourage the reader to sympathize with the plight of father and son 
and to rejoice when they find help through Jesus. 

In Acts 10:38 we are told that Jesus “went about doing good 
(ebepyeràv) and healing all those oppressed by the devil.” Jesus the 
healer is a benefactor of needy humanity.” This role is broadly developed 
in a series of healing stories in which Jesus responds to persons with 
physical needs or their representatives by helping them. The relation 
between Jesus and these persons will now be explored. Here I will focus 
on the movement from physical need to the fulfillment of that need which 
is the central core of these stories in so far as they are healing stories. This 
will require us to consider the way in which the narrator presents the 
interaction between Jesus as healer and the person with a physical need. 


a a a 
21 “Doing good and healing" is a hendiadys, as is shown by the application of ebepyeoia toa 
healing in Acts 4:9. On the use of the benefactor motif in Luke-Acts and its relation to 
Hellenistic-Roman ideas concerning the benefactor (edepyérys) see Georg Bertram, ZDNT 
2:654-55; U. Busse, Die Wunder des Propheten Jesus, 434-37; F. Danker, Luke, 6-17; 
Danker, Benefactor. 
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In addition, a supplicant, one who expresses the need and requests help, is 
sometimes present as a separate person.?? 

The simple episodes that we are considering can be analyzed in terms of 
the “moves” in each of them. A “move” comprises the development from a 
need or lack through the effort to overcome that need or lack and ends 
when that effort terminates.” A move is an arc of tension between a need 
and the resolution of that need or the final renunciation of all efforts to 
resolve it. Even the brief episodes in the gospels may contain more than 
one move, and these moves may combine in various ways. However, we 
are concerned with the move which arises from a physical need and finds 
its resolution in an act of healing by Jesus. 

In order to create interest in what is happening, the narrator must bring 
the need into focus. This results in giving a prominent role in the episode 
to someone other than Jesus. While in the gospel as a whole the fulfill- 
ment of Jesus' commission gives shape to the story, in the individual 
healing episodes it is the physical need of a person which has this role; the 
need calls for action and determines when the episode may successfully 
close. The narrator controls the readers’ experience in part through 
deciding what needs and tasks will be the center of attention in a story. If 
an individual's physical need is the primary focus of attention, we tend to 
react to events in light of the afflicted person's need, for it is his or her 
problem that creates tension, sets things moving, and gives events meaning 
as success or failure. This tends to create sympathy for the afflicted 
person, unless counterbalanced by negative description. 

The narrator of Luke has various ways of increasing this sympathy and 
adding suspense, thereby heightening interest in the afflicted person's fate. 
A supplicant, either the needy person or someone related to the needy 
person, may appear in the story and request help. In these cases we have a 
tension of desire in addition to the tension of need, i.e., someone not only 
needs something but wants something. The narrator may report a dia- 
logue between the supplicant and Jesus, which is a way of focusing 
attention on this desire and Jesus’ response, for the narrator has chosen to 
expand this aspect of the narrative into a detailed scene rather than using 
summary narration.*° That is, the flow of the narrative has been slowed to 


28 The following discussion will focus on some emphasized aspects of healing stories in Luke. 
More complete and detailed discussion of the form of NT healing stories may be found in 
Gerd Theissen, Miracle Stories in the Early Christian Tradition; Antoinette Clark Wire, 
“Gospel Miracle Stories and Their Tellers,” 83-113; Robert W. Funk, “The New 
Testament Healing Miracle Story,” 57-96. 

29 This insight is borrowed from Vladimir Propp, Morphology of the Folktale, especially 92- 
94. 

30 For discussion of scene and summary, as well as other variations in narrative tempo, see G. 
Genette, Narrative Discourse, 86-112. 
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approximate the speed of actual events through attention to the charac- 
ters’ words, rather than briefly summarizing the outcome. Furthermore, 
the narrator of Luke has a taste for pathos and uses pathetic touches to 
increase sympathy for those whom Jesus heals. The sense of need is 
increased by indicating that the problem was of long duration (8:43: 
twelve years; 13:11: eighteen years), by vivid description of a demoniac’s 
wild behavior (8:27, 29), and by specifying that the right hand of a man 
was withered (6:6; dif. Matthew, Mark). The love of parent for child adds 
pathos to three different scenes,*' and in all three cases pathos is height- 
ened by specifying that the child is an only son or daughter (7:12: a scene 
unique to Luke; 8:42, dif. Matthew, Mark; 9:38, dif. Matthew, Mark). 
The raising of the widow’s son in 7:11-17 is an especially good example of 
the use of pathos. The dead man is the only son of a widowed mother. Not 
only has the mother already lost her husband, but presumably she both 
loves her son and is dependent economically on him. We are presented 
with a funeral scene with a large crowd of mourners. Although the 
narrator seldom indicates the emotions of Jesus, we are told here that 
“the Lord was moved with compassion (€omAayyvio@n)” on seeing the 
widow, and after bringing the son back to life, we are told that Jesus “gave 
him to his mother,” which not only recalls Elijah's raising of a widow's 
son (see 1 Kgs 17:23) but also reemphasizes the son's importance to his 
mother. 

Interest in and concern for the needy person's success in finding a cure 
are increased when obstacles appear which must be surmounted by 
decisive action. These add to suspense and therefore to the readers' 
involvement in the needy person's problem and efforts to find a solution. 
In Luke 5:17-26 the paralytic and his friends not only encounter the 
obstacle of the crowd, forcing them to lower the paralytic through the roof, 
but also a second obstacle in the objection of the scribes and Pharisees, an 
obstacle which Jesus overcomes for them.?? An apparent obstacle appears 
when Jesus is delayed on the way to heal Jairus' daughter and the girl 
dies before he arrives (8:41-56). The crowd at the house underscores this 
obstacle, for it is mourning the girl when Jesus arrives and then laughs at 
his claim that the girl is sleeping. The blind beggar, shouting for Jesus’ 
attention, is first rebuked by the crowd, but his persistence in spite of this 
obstacle leads to a cure (18:35-45). When Jesus overcomes the obstacle, 


21 72 is a further variation on this: the centurion's slave was *precious to him." 
See J. Fitzmyer, Luke I-IX, 95. 

33 This objection introduces a second “move” into the story, since there is now another kind of 
tension which must be resolved. The story not only concerns whether a man will be healed 
but how Jesus can defend his work of releasing sins. However, for the paralytic and his 
friends the objection of the scribes and Pharisees is another obstacle in finding a cure. 
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this emphasizes his authority and power, but these obstacles also increase 
the readers’ involvement in the experience of the person in need, adding 
interest and suspense to the development from need to solution which is 
basic to these healing stories. 

In one group of stories, the social and religious status of the needy 
person is a potential obstacle, adding suspense by raising the question of 
how Jesus will react to such people. In each case there is some indication 
that there might be a problem. In the story of the leper in 5:12-16, the 
leper is confident that Jesus is able to cleanse him but is unsure if he will 
want to (5:12). Although the leper is socially ostracized and religiously 
unclean, Jesus is willing to touch and heal him (5:13). In the story of the 
centurion in 7:2-10, it is the centurion himself who declares that, as a 
Gentile, he is “not worthy” to have Jesus enter his house or to meet Jesus 
directly. The woman with the “flow of blood” (8:43-48) is unclean 
because of this.?* Her behavior after touching Jesus’ clothing and being 
cured shows that her uncleanness is a factor in the story, for she is fearful 
how Jesus will respond to her contact with him. She hides as long as 
possible and finally approaches "trembling." Here the suspense of the 
story concerns not so much the healing as Jesus' response to being touched 
by an unclean woman.?? In 17:12-19, the story of the ten lepers, we are 
told as the scene comes to a climax that the leper who returned to Jesus 
was a Samaritan. The importance of this fact is underscored when Jesus 
refers to him as "this foreigner." In each case Jesus refuses to recognize 
any social or religious barrier to his healing work and explicitly affirms 
the right of the needy person to share in it, in the case of the first leper by 
responding “I do want to” (5:13), in the other three cases by giving his 
approval to the suspect persons who have sought his help by describing 
their behavior as "faith." Of these four stories, only the last is unique to 
Luke. Nevertheless, their importance in Luke is indicated by the fact that 
they fit a larger Lukan emphasis on Jesus’ ministry to the neglected and 
excluded.” 

Robert Alter, in discussing “the techniques of repetition” in the Hebrew 
Bible, indicates that repetition of word-motifs is used “in larger narrative 
units, to sustain a thematic development and to establish instructive 
connections between seemingly disparate episodes." When we compare 


34 See Lev 15:19-30 and Marla J. Selvidge, "Mark 5:25-34 and Leviticus 15:19~-20,” 619-23. 
35 Cures through touching Jesus have already been reported in Luke 6:19. There is no 
indication that there is anything wrong in an ordinary person seeking to be cured in this 


way. 

36 See chap. 4. On the centurion, the woman with the flow of blood, and the Samaritan leper, 
see pp. 114-16, 118-20, 136. 

37 Art of Biblical Narrative, 94. 
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the various healing and exorcism stories in Luke, we discover that there 
are a series of repetitions not only of word-motifs but of whole sentences. 
These repetitions should remind the reader that a basic kind of relation- 
ship between Jesus and a character type has returned. The repetition not 
only indicates the importance of this relationship but also enriches the 
readers’ experience of it, for each scene will express the relationship in an 
individual way, with some scenes developing a special aspect of the 
relationship. Thus the words, “What do you have to do with me?” in 8:28 
recall the almost identical response of the demon in 4:34. This is verbal 
indication that a basic situation—a demon sensing the threatening pres- 
ence of Jesus—has returned. After the similarity is established, the story 
in 8:26-33 develops the encounter of Jesus with the demon at greater 
length and in a unique way. In another set of scenes, two kinds of verbal 
repetition recall a situation which the narrator evidently regards as espe- 
cially impressive and useful. A situation of extreme need within a family 
is indicated three times by referring to a mother or father’s “only (poro- 


yev1is)" son or daughter (7:12; 8:42; 9:38), and on two of these occasions ; 


the cure is followed by the statement, *And he gave him [or “gave him 
back"] to his mother” or “father” (7:15; 9:42). In other respects there is 
variation. One scene involves a mother and a son, another a father and a 
daughter, another a father and a son. Two involve resurrection, while the 
third is an exorcism. In spite of these variations, the repeated words 
remind readers of the return of a situation which has special interest for 
the narrator, who may regard it as particularly revelatory of Jesus' 
significance as benefactor of those in extreme need. The last two healings 
on the trip to Jerusalem both contain the cry, “Jesus . . . , have mercy on 
us” or “me” (17:13; 18:38, 39), an entreaty which is not found elsewhere 
in Luke's healing stories. In this case, the repetition may emphasize that 
Jesus shows mercy both on a Samaritan and on a Jew (see the blind 
beggar's repeated use of the distinctly Jewish title “Son of David" in 
18:38, 39). In both these cases Jesus’ final response is the declaration, 
"Your faith has saved you" (17:19; 18:42), a sentence which is exactly 
repeated in two other places (7:50, not a healing story; 8:48). 

In each of these four cases, Jesus is commending a particular person by 
describing his or her behavior as “faith” and is attributing a crucial role to 
this faith in each person's successful search for wholeness. Those who are 
commended by jesus for their faith become examples to others, and the 
series of episodes in which faith is demonstrated builds up a composite 
picture of the way faith shows itself. In addition to the stories already 
mentioned, faith is attributed to the paralytic and his friends in 5:20 and 
to the centurion in 7:9, while Jairus is urged to have faith in 8:50. Those 
who are commended for their faith have done something extraordinary. 
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They have shown unusual boldness or persistence in approaching Jesus, 
undeterred by crowds and religious barriers (the paralytic and his friends, 
the centurion, the hemorrhaging woman, the Samaritan leper, the blind 
beggar; also the sinful woman in 7:36-50). They have shown unusual 
humility and trust in Jesus’ power (the centurion). They have shown a 
gratitude for what Jesus has done that contrasts with the attitude of others 
(the sinful woman, the Samaritan leper). The boldness of these persons 
suggests that their faith involves an awakening of hope, a throwing off of 
helpless resignation through the recognition of a power outside themselves 
capable of meeting human need. 

Three of the four stories in which Jesus declares that “your faith has 
saved you" show special affinities to which this repeated statement may 
call attention. There seems to be a clear intention to relate the first two 
instances, for they are less than a chapter apart and end not only with the 
refrain, "Your faith has saved you," but in addition, *Go in peace." In 
comparison with its parallels in Mark and Matthew, Luke 8:48 is 
phrased so as to conform more exactly to Luke 7:50. This calls attention to 
some similarities in the two cases, for each concerns a woman who boldly 
steps out of line in order to “touch” Jesus (7:39; 8:44-47), and Jesus 
accepts both, commending their faith. There are also similarities between 
the stories of the sinful woman and the Samaritan leper. Both stories are 
centrally concerned with the gratitude or grateful love which a socially 
excluded person shows to Jesus, and both stories contrast this response 
with the attitude of another or others. Jesus' statement to the Samaritan 
leper, “Your faith has saved you” (17:19), may remind the reader that the 
sinful woman earlier showed her faith in a similar way. 

In the stories of the sinful woman and the Samaritan leper, there is 
interest in the relation between Jesus and the other person which may 
develop after that person has been helped. In 7:41-47 Jesus interprets the 
woman’s actions as an expression of her grateful love, arising from 
forgiveness granted by Jesus.?* The failure of the Pharisee to show similar 
love throws sharply into focus the contrasting ways in which sinners and 
Pharisees are responding to Jesus. The story of the Samaritan leper also 
presents contrasting responses to Jesus. It is clear that being healed by 
Jesus does not always produce a right response, for nine lepers fail to 
return to Jesus and give thanks. When Jesus asks, “Where are the nine?” 
he is faulting their behavior for not “returning to give glory to God” 
(17:17-18). Why must they return to do this? Presumably God could be 
thanked elsewhere. It is clear that acknowledgment of God's power, 


38 The fuller discussion of the story of the sinful woman on pp. 116-18 includes comment on 
the exegetical problem in 7:47. 
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transmitted through Jesus, is the basis for judging the lepers’ behavior. 
The healed person’s response to Jesus after the healing plays a key role in 
the story, just as the sinful woman’s response to Jesus is emphasized in 
7:36-50.?* The emphasis on the response of gratitude to Jesus suggests 
that Jesus should not be forgotten once help has been received, for 
receiving help can and should be the start of a lasting relationship, as with 
Peter, who follows Jesus after the healing of his mother-in-law and the 
great catch of fish (5:11), and the healed women, who accompany Jesus on 
his journeys (8:2-3). Enjoying Jesus’ benefits is not sufficient; his 
mighty acts must be seen as signs of God’s reign, as calls to repentance and 
invitations to participate in God’s purpose through bearing fruit steadily 
as disciples. 

In Luke’s healing stories Jesus is presented as benefactor of the sick and 
disabled. The narrator’s efforts to create sympathy for the sick, discussed 
above, also heighten the importance of Jesus’ response to their needs. It is 
Jesus who is able to meet the varied needs of these pathetic sufferers. But 
Jesus is not a doctor who acts in his own right. In addressing the needs of 
the sick and disabled, he is carrying out God’s purpose for the time of 
salvation announced in Scripture, bringing release to the captives and 
sight to the blind (4:18). Since God's purpose and power stand behind 
Jesus’ healings, the crowd responds appropriately when it glorifies God. 


Jesus THE PROPHET 


Jesus is “a prophet mighty in work and word” (24:19) and yet is rejected 
and suffers a violent fate. The rejection, as well as the mighty work and 
word, belongs to a pattern of prophetic experience which is important for 
understanding the Lukan view of Jesus. This prophetic pattern enables 
the narrator to hold together as a meaningful unity Jesus’ message, acts of 
power, and violent death. We distort the Lukan view of Jesus’ mighty acts 
when we isolate them from the prophetic context which unifies these three 
facets of Jesus’ story. To be sure, this unity is full of tension. A powerful 
prophet who benefits the people by saving acts should receive grateful 


39 On the Samaritan leper see further pp. 118-20. 

40 Discipleship motifs are also associated with the healed blind man, who “was following" 
Jesus after receiving his sight (18:43), and with the healed demoniac in 8:34-39, who sits 
“at Jesus’ feet,” begs to “be with” Jesus, and finally proclaims what Jesus has done. 
However, in the latter case the people of the area ask Jesus to leave after the exorcism, and 
Jesus does not permit the healed man to accompany him. This is Gentile territory, and 
Jesus’ withdrawal fits the general Lukan view that Jesus’ contacts with Gentiles were 
limited and exceptional. The Gentile mission comes after Jesus’ mission to Israel. 
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recognition. However, biblical history, as understood by the narrator, 
indicates that it has repeatedly been otherwise. 

Those who speak of Jesus as a prophet in Luke may not understand 
him completely, but this title does not represent a distortion to be rejected. 
The title prophet says something positive and important about Jesus. m 
particular, it enables the narrator to comprehend, through relating Jesus 
life to a scriptural pattern, the combination of powerful word, mighty 
deed, and rejection by God's people found in the tradition about Jesus. It 
also illuminates the similarity and continuity among Jesus, his Old 
Testament predecessors, and his successors in the church's Mission: The 
importance of Jesus as prophet is shown by the narrator’s care to 
emphasize the parallel between Jesus’ mighty acts and those of Elijah, 
leading to the confession, “A great prophet has arisen among us (7: 16)." 
It is also shown by the fact that Jesus himself twice indicates that his ne is 
governed by the rule of rejection and death for prophets (4:24; 13:33). . 

The association of Jesus’ mighty acts with his role as prophet is 
especially clear in the raising of the widow's son (7:1 1-17). However, the 
interest in Jesus as a prophet like Elijah continues after this scene. In 7:39 
a Pharisee refers to the claim that Jesus is a prophet, 9:8 and 19 report 
that some view Jesus as Elijah or another prophet, and reminiscences of 
the story of Elijah and the widow's son recur in 8:55 and 9:42. Jesus is 
also the promised prophet like Moses (Acts 3:22; 7:37). Moses, like Jesus, 
was “mighty in his words and works" (Acts 7:22; cf. Luke 24:19), did 
*wonders and signs" (Acts 7:36), and yet was rejected by his people (Acts 
7:2340). The references to Jesus casting out demons "by the finger of 
God” (Luke 11:20; cf. Exod 8:19) and to Jesus’ “exodus” in Luke 9:31 
(dif. Matthew, Mark) indicate that this Moses typology is also present in 
Luke's Gospel.*? Since Jesus is like the miracle-working prophets Moses 
and Elijah, it is not surprising that in Luke 4:23-24, 13:32-33, and 24:19 
Jesus is spoken of as a prophet in connection with his healings and 
exorcisms. ' 

But the prophets are rejected by the people, suffer persecution, and are 
killed. There is an interrelated group of passages in Luke-Acts which 
summarize Old Testament history by saying that “their fathers" or “your 
fathers" persecuted or killed the prophets (Luke 6:23; Itr Acts 
7:52), and Jerusalem is addressed as “the killer of the prophets” (Luke 


41 
See above, p. 88. . 

42 The role of Jesus and his witnesses as prophets is illuminated by P. Minear, To Heal and to 
Reveal, 102-47; Luke T. Johnson, The Literary Function of Possessions, 38-126, Richard 
J. Dillon, From Eye-Witnesses, 114-27; U. Busse, Die Wunder des Propheten Jesus, 372- 


4. ` ] 
*5 On Luke's Moses typology, see further A. George, Études sur l'oeuvre de Luc, 128-29. 
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13:34).“* These statements provide a general pattern within which the 
rejection and death of Jesus are understood. This application to Jesus is 
made clear in key previews and reviews of his death. Preview statements 
in Luke 4:24 and, especially, 13:33-34 reveal that his fate will fit the 
pattern of the rejected and murdered prophet, and in a later review of 
events Stephen declares that the murderers of Jesus have treated him in 
the same way as their fathers did the prophets (Acts 7:52). The emphasis 
on the rejection of Moses in Acts 7:23—40 leads up to this accusation. 

The prophet Jesus, who performed mighty works for the people, is 
rejected and killed. This course of events seems tragic and irrational yet 
follows scriptural precedent. This tensive combination of mighty acts and 
suffering through rejection not only appears in the thematic references to 
the prophet already mentioned but is also expressed in connection with 
the Son of Man passion sayings in Luke 9. In 9:43 Jesus abruptly breaks 
into the amazement produced by his mighty acts to speak of his coming 
fate. This verse forms a tight juncture between the preceding exorcism 
story and the following passion announcement. While Mark separates the 
exorcism and the passion announcement by a private conversation 
between Jesus and the disciples and then by a travel notice (Mark 9:28- 
30), in Luke Jesus speaks to the disciples “while all were marveling at all 
the things which he was doing,” a reaction caused by the preceding 
exorcism. In this situation, with everyone so impressed by Jesus’ power, 
the sudden announcement that Jesus is going “to be handed over” seems 
calculated to produce shock, or, as 9:45 indicates, stupefied bewilderment, 
as Jesus vainly attempts to communicate with the disciples about the other 
side of his destined role. The combination of power and suffering 
elsewhere associated with the prophet reappears in high tension through 
the editorial bridge in 9:43. 

We find a similar sequence in 9:18-22. The material between the 
disciples’ puzzled question about Jesus’ identity in 8:25 and Peter’s 
confession in 9:20 leads us to assume that Peter arrived at his new insight 
through witnessing Jesus’ mighty acts and, through Jesus, receiving the 
power to heal and cast out demons himself.* The response of Jesus to 
Peter’s confession is the same as his response to the marveling at miracles 
in 9:43: Jesus declares that the Son of Man must suffer. Here also the 
narrator has tightened the connection between the passion announcement 
and what precedes it. The passion announcement in 9:22 does not form a 


4 The development of this tradition of “the violent fate of the Prophets” has been traced by 
Odil Hannes Steck, Israel und das gewaltsame Geschick. 

Note that Luke 9:44 departs from Matthew and Mark in omitting any reference to 
resurrection. 

^5 On this point see further pp. 214-15, 218-19. 
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separate sentence but is attached with a participle to the preceding verse. 
This connection makes clear that the rebuke, the command to silence, and 
the passion announcement are all part of a single response by Jesus to 
Peter's confession. Here as in 9:43-45 the shift from recognition of Jesus’ 
power and greatness to the announcement of his coming suffering is 
sudden, deliberately abrupt. 

The pattern of striking conjunctions of Jesus’ power and grandeur with 
his rejection and death noted in 9:20-22 and 9:43~45 can also be found in 
the transfiguration scene in Luke. When Jesus appears in glory to his 
disciples, Luke alone adds that Moses and Elijah were speaking to Jesus 
about “his exodus, which he was going to accomplish in Jerusalem” 
(9:31). Here Jesus’ glory is tied to a task still to be accomplished, which 
involves rejection and death. These interesting conjunctions in Luke 9 are 
prepared by 7:22-25, where the joyful affirmation that the prophecies of 
the time of salvation are being fulfilled in Jesus’ healings is abruptly 
followed by the warning, “Blessed is whoever is not scandalized by me.” 
The possibility of scandal is heightened in Luke 9 when Jesus begins to 
speak about his coming death. Thus the excitement produced by Jesus’ 
miracles, including Peter’s confession based on Jesus’ demonstrations of 
power, is being tempered by the passion announcements. Recognizing the 
grandeur of God manifest in Jesus (see 9:43) is inadequate; one must also 
recognize that Jesus must die rejected. There is a mystery here which the 
disciples will be slow to understand*’ but which is central to Jesus’ role as 
prophet and Messiah. 


47 On the hiddenness and revelation of this mystery in the disciples story, see pp. 226-27, 
277-89. 
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Chapter Four 


JESUS’ MINISTRY TO THE 
OPPRESSED AND EXCLUDED 


Jesus’ Ministry to the Oppressed and Excluded 


In his ministry Jesus intervenes on the side of the oppressed and excluded, 
assuring them that they share in God’s salvation and defending them 
against others who want to maintain their own superiority at the expense 
of such people. The groups for whom Jesus intervenes are not sharply 
defined and delimited. They include a number of partly overlapping 
groups. In his ministry Jesus helps the poor, sinners, tax collectors, 
women, Samaritans, and Gentiles. Each of these groups was excluded or 
subordinated in the society to which Jesus spoke, and the Lukan narrator 
seems to be especially interested in Jesus’ ministry to these people. 


Tue RELEASE OF SINS 


Before dealing with other aspects of Jesus’ ministry to the excluded, we 
will consider certain literary methods which the narrator uses to give an 
impressive portrayal of Jesus as the one through whom God sends the 
release of sins to sinners and tax collectors. We previously noted the 
importance given to proclaiming “release (deots)” in the statement of 
Jesus’ mission in 4:18. In discussing the significance of release for the 
captives in Jesus’ mission, I suggested that it has a broad meaning which 
probably includes at least the following: (1) release for the poor, i.e., the 
economically oppressed; (2) release through healing and exorcism for 
those oppressed by demons and the devil; (3) “release of sins (deots 
Gpapriy).”* After the announcement in Nazareth the healings and exor- 
cisms reported in 4:31-5:16 immediately give an indication of how Jesus 
brought the second kind of release. Beginning in 5:17 the narrator demon- 
strates special interest in Jesus as the proclaimer of the release of sins by 
taking a diverse group of stories related to this theme and artfully con- 
necting them, even though they are separated by other material. The 
stories are connected because later stories repeatedly remind the reader of 
earlier, related stories. This contributes to the unity of the narrative. It 
also encourages a reading process of recall and comparison so that as each 


! See above, pp. 65-66. 


103 


104 The Narrative Unity of Luke-Acts 


new episode is sounded, the related episodes resound with enriching 
harmonies. 

Luke 5:17-26 is the first of this series of connected episodes. This story 
of the healing of the paralytic is Jesus’ first encounter with the scribes and 
Pharisees and so begins the series of controversies with them. It is also the 
first reference to Jesus forgiving sins? Luke presents the scene as a 
demonstration of Jesus’ authority to release (or forgive)’ sins before 
representatives of all Israel. While Mark indicates the presence of a large 
crowd and introduces “some of the scribes” only when their response 
affects the course of events (Mark 2:6), Luke indicates at the beginning 
the presence of “Pharisees and teachers of the law who had come from 
every village of Galilee and Judea and Jerusalem” (Luke 5:17). Before 
this remarkable gathering Jesus demonstrates his power (Svvaus) to heal 
(5:17) and his authority (fovea) to forgive (5:24). There have been 
previous references to Jesus’ Suvajus and é£ovoa (4:14, 32, 36), but now 
the readers are shown that Jesus' authority includes the authority to 
release sins. This point is made in 5:24 in a general assertion about Jesus' 
authority and continuing activity: “In order that you may know that the 
Son of Man has authority on earth to release sins (repeatedly).*. . ." These 
words (and the healing to which they point) interpret Jesus' role 
throughout the gospel. They indicate that the release which Jesus was 
sent to proclaim according to 4:18 includes the release of sins. 

Luke 5:27-32, the call of Levi and the meal in Levi's house, is linked to 
5:17-26 by the continuing theme of opposition from scribes and Pharisees 
to Jesus' behavior toward sinners. This is also true of the Markan 
parallels to these scenes, but in Luke the thematic connection is supported 
by a tighter narrative sequence. The reference to Jesus teaching the crowd 
by the sea, found between the healing of the paralytic and the call of Levi 
in Mark 2:13, is not present in Luke. Luke's version makes it appear that 
the call of Levi occurred soon after Jesus left the house where the paralytic 
was healed. In Luke the continuity between the call of Levi and the meal 
in the tax collector's house is also strengthened, for it is made clear that 


? However, forgiveness of sins has already been mentioned in connection with the work of 
John the Baptist. See 1:77; 3:3. In relation to the important theme of repentance and 
forgiveness, Luke does not contrast Jesus with John the Baptist but presents Jesus as the 
“stronger” one (3:16) who continues what John began. 

3 The verb &gings, prominently used in this story, comes from the same root as the noun 
decors. In certain contexts it can be translated “forgive,” although it has a broader range of 
uses than this English word. “Release” covers more of this broad range, but even it cannot 
be used to translate the Greek word in all contexts. Speaking of the “release of sins” does 
remind us, however, that this is one of several kinds of release which Jesus was sent to 
proclaim. 

* The present infinitive implies repeated or continuous action. 
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this was a meal given by Levi in his own house, while it is not clear whose 
house is meant in Mark 2:15. 

These connections help Luke 5:27-32 to develop the role of Jesus as 
forgiver of the sinful, which begins in 5:17-26, and the role of the 
Pharisees and scribes as opponents of such forgiveness. Now the “tax 
collectors and sinners” are introduced. This is not the last time that we 
will hear of Jesus eating with tax collectors and sinners, which produces 
grumbling from critics (cf. 15:1-2; 19:7; all three passages use yoyyúćw or 
õtayoyyúlw to express the grumbling). The narrator is using a technique 
which Robert Alter has called the *type-scene,"? a technique of forming 
episodes from a set of motifs which can be repeated with variations. This 
allows a skillful writer to emphasize and enrich the narrative portrait of a 
leading character by using the motifs again. As in the healing of the 
paralytic, the story of the meal in Levi’s house makes a general point 
about Jesus’ role: “I have not come to call righteous people but sinners to 
repentance” (5:32). By including such statements the narrator is progres- 
sively clarifying Jesus’ commission, expanding the initial statement in 
4:18-19. 

Luke 7:18-50 has a number of points of contact with previous material, 
including the material which we have just discussed. The question of 
John the Baptist in 7:19 allows Jesus to summarize his previous activity. 
Jesus’ response to John recalls for the reader previous stories about Jesus’ 
benefits for the lame, the leper, the dead, and his beatitude for the poor 
(6:20). Jesus’ work is described in rhythmic phrases which are remi- 
niscent of the prophecies of Isaiah, and the first and last of these phrases 
(rudck àvaßhénovow, “blind receive their sight"; trwxol ebayye- 
Alforrat, “poor have good news preached to them") are clearly related to 
the words of Isaiah quoted by Jesus in 4:18. Thus the reply to John 
indicates to the reader that the fulfillment of the commission announced in 
Nazareth is underway.‘ 

There is no direct reference in 7:22 to Jesus' commission to proclaim 
release of sins. However, we are reminded of this aspect of his work soon 
after, in 7:31-50. Within the context of Luke's Gospel, the words of Jesus 
in 7:34 (*The Son of Man has come eating and drinking, and you say, 
‘Behold, a glutton and a drunkard, a friend of tax collectors and sinners.””) 
clearly relate to 5:29-32, the only previous scene in which Jesus is shown 
to be eating and drinking with tax collectors and sinners. The phrasing of 
7:34 makes the connection especially clear: éAs[Av6ev ("has come”)—the 
perfect tense as in 5:32, not the aorist as in Matt 11:19; “eating and 


5 See Art of Biblical Narrative, 41-62. 
É On 7:18-23 see further pp. 79-81. 
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drinking’—the accusation in 5:30 has “eat and drink,” while the parallel 
in Mark 2:16 has only “eat” (according to the best texts); “tax collectors 
and sinners” as in 5:30. So in 7:31-35 Jesus comments on the reaction 
which he has encountered in fulfilling the role announced in 5:32, where 
he was replying to the same kind of reaction. 

Jesus’ reply in 7:31-35 to criticism of his association with sinners leads 
into 7:36-50, the story of the sinful woman in the Pharisee’s house. As in 
many of the pronouncement stories and parables with three characters, 
the characters in this scene represent contrasting attitudes. Jesus and 
Simon the Pharisee have contrasting attitudes toward the sinful woman. 
This also results in contrasting attitudes toward Jesus by Simon and the 
woman. The latter contrast is emphasized by the parable of the two 
debtors and by the words of Jesus in 7:44-46. This scene’s concern with 
responses to Jesus, the bringer of God’s forgiveness, relates 7:36-50 


closely with 7:31-35. However, the scene does not end, as we might - 


expect, with Jesus’ rebuke of the Pharisee. Verses 48-50, which might 
seem to be a clumsy addendum, tie 7:36-50 to the story of the healing of 
the paralytic in 5:17-26. In both 5:20-21 and 7:48—50 faith is connected 
with release of sins, and Jesus’ statement, “Your sins have been released,” 
provokes the response, “Who is this who . . . >” (dif. Matthew, Mark). 
Thus the story of the sinful woman in the Pharisee’s house reminds us of 
the previous conflict over Jesus’ authority to release sins, suggesting that 
this is a continuing conflict. This reminder may also help readers to recall 
Jesus’ basic claim of authority to release sins in 5:24." 

In 15:1-2 the narrator provides a setting for three following parables by 
the “type-scene” technique: the motifs of 5:29-32 (the meal in Levi’s 
house) are reused, including the reference to the Pharisees and scribes 
“grumbling” and to Jesus eating with sinners, although no meal is 
reported at this point. Thus Luke 15 presents another, more extensive 
reply to the objection already voiced in 5:30. The connection with 5:29-32 
extends to the parables in Luke 15, for the contrast between the “righteous 
(8ixatoe)” and sinners who repent in 5:32 reappears in 15:7, with an echo 
in 15:10. Thus the parables of the lost sheep and lost coin provide 
parabolic comment on the statement of Jesus’ commission to call sinners 
in 5:32. The three parables are united by the image of something “lost”: a 
sheep, a coin, a son (15:4, 6, 8, 9, 24, 32; the last two references form a 
refrain within the third parable). This image will reappear in a statement 
about Jesus’ mission in 19:10. 

The contrast between the “righteous” and the tax collectors-sinners in 
5:32 and 15:7 reappears in 18:9-14, with this variation: the parable of the 


7 On 7:36-50 see further pp. 116-18, 177-78. 
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Pharisee and the tax collector is addressed to those who “trust in them- 
selves that they are righteous” (18:9), and the final comment on the 
parable announces the reversal of their supposed status, for the tax 
collector, rather than the  Pharisee, goes home “justified” 
(Sed.xacwpevos=“righteoused”). There is also variation in the level of 
narration. Instead of narrating a story about Jesus encountering 
Pharisees and tax collectors, the narrator has Jesus narrate a story about a 
Pharisee and a tax collector. This story, like the parables of the great 
supper, lost sheep, lost coin, lost son, rich man and Lazarus (Luke 14-16), 
should be understood in the context of the larger Lukan story as comments 
on the kind of people that Jesus is encountering in his mission. 
Specifically, the story of the Pharisee and the tax collector is a comment on 
the Pharisees and tax collectors in previous scenes and provides further 
support for Jesus' acceptance of sinners. 

In the story of Zacchaeus (19:1-10) another individual (besides Levi) 
emerges from the anonymous crowd of tax collectors and sinners. He has a 
name, some individual traits, and is allowed to speak. This contributes to 
the interest of the story. There are clear connections between this story 
and previous Lukan material. In 19:7, as in 5:30 and 15:2, we have the 
motif of “grumbling” at Jesus’ association with a “sinner,” although this 
time the crowd does the grumbling. This scene of conflict over association 
with a tax collector ends with a general statement of what Jesus “came to” 
do (19:10), just as in 5:32. In both of these statements Jesus’ association 
with tax collectors and sinners in the respective scenes is interpreted as 
illustration of a general mission to these excluded groups. Furthermore, 
the use of “Son of Man” in 19:10 may relate this statement to the general 
statement about Jesus’ authority to forgive in 5:24, where this title was 
also used. But the parables of chapter 15 are also influential, for according 
to 19:10 it is Jesus’ mission “to seek and to save the Zost.” This suggests 
that, in the view of the implied author, the seeking shepherd of 15:4-7 isa 
figure for Jesus. 

The story of Zacchaeus is placed late in the narrative of Jesus’ ministry, 
shortly before his arrival in Jerusalem. This is useful for two reasons. 
First, there is a link with the story of the rich ruler in 18:18-23 (both he 
and Zacchaeus are described as “rich [wAovatos]” in 18:23; 19:1). The 
story of Zacchaeus provides an answer to the question of whether and how 
a rich man can be saved (see 18:24-27). Second, 19:10 provides a retro- 
spective summary of Jesus’ saving work. The connection between 5:32 
and 19:10 suggests that they form an inclusion. That is, we have similar 
general statements about Jesus’ mission early and late in his ministry, 
statements which serve to interpret the whole ministry which lies between 
them. Through repetition and significant placement the narrator empha- 
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sizes that these are important and comprehensive interpretations of the 
purpose of Jesus in God's plan.* 

We have seen that 5:17-32 shows Jesus fulfilling his commission to 
proclaim “release” (4:18) and relates this commission to the release of sins. 
We have also noted a whole series of scenes in Luke which show some 
resemblance to 5:17-32. Indeed, all of the scenes discussed following our 
consideration of 5:17-32 (except for 7:18-23, which is related to 4:18 but 
does not refer to the release of sins or Jesus’ ministry to sinners) show such 
resemblance. The narrator is creating thematic unity out of separate 
scenes, suggesting relationships among scenes through repeated reminis- 
cences of previous episodes. 

Some implications of the preceding discussion can be briefly stated: 

(1) Jesus' mission to proclaim "release of sins" has thematic importance 
for the implied author. Its importance is indicated not only by the number 
of scenes which relate to this theme but also by its appearance in funda- 
mental statements about Jesus' mission and authority. At the beginning of 
his public ministry Jesus announces that he has been sent and authorized 
by God to proclaim release (4:18), and in 5:24 he proclaims his authority 
to release sins. These disclosures are supported by the interpretations of 
Jesus’ mission in 5:32 and 19:10, where Jesus indicates that he has come 
to call or seek sinners or the lost. This mission and authority belong to 
Jesus from the beginning of his ministry. This perspective may explain 
why the implied author felt no need to emphasize that forgiveness comes 
through an atoning death.? 

(2) The narrator presents an impressive portrayal of Jesus’ work of 
releasing sins by linking scenes related to this theme. These links 
contribute to the unity of the narrative. They also suggest that Luke's 
Gospel is shaped to make its impact through a process of emphasis and 
enrichment which takes place as readers make significant connections 
among episodes, recalling previous events and comparing them with new 
events. In this reading process of recall and comparison, new events in the 
story call forth enriching harmonies from the previous narrative. The 
narrator encourages this process. 

(3) In most of the scenes discussed in this section, Jesus is responding to 
criticism. Negative reactions appear not only because Jesus claims the 
authority to forgive but also because through forgiveness he is calling and 
accepting people who are outcasts. Forgiveness has social implications. 
Those whom God forgives must be accepted into the religious community. 
But the people Jesus accepts remain unacceptable in the eyes of many. 


5 On 19:1-10 sec further pp. 122-25. 
? See below, p. 285. 
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Since Jesus, through forgiveness, redefines the religious community, his 
work is a challenge to social existence. His call of the outcasts of Israel is 
the first step in the formation of a community which tears down old walls 
by including the previously excluded. In a second step the Gentiles will 
also participate. 

(4) Material shared with other gospels may nevertheless have special 
importance in Luke. Although Luke 5:17-32 has parallels in both 
Matthew and Mark, the repeated reminders of these episodes later in 
Luke testify to their special importance. 


SAYINGS AND PARABLES OF REVERSAL 


Human society perpetuates structures of injustice and exclusion, but God 
intervenes on the side of the oppressed. The disruptive effect of this 
intervention is often presented in Luke as a reversal of the structures of 
society: those with power, status, and riches are put down and those 
without them are exalted. 'This reversal was proclaimed in the Magnificat 
(1:51-53). A similar overturn of the established order was anticipated in 
Simeon's prophecy that Jesus *is set for the fall and rising of many in 
Israel" (2:34). 

The disruptive reversal caused by Jesus is announced in short sayings 
and in parables. It is also depicted in pronouncement stories. I will discuss 
the sayings and parables briefly and will study pronouncement stories 
(specifically, quest stories) more extensively. 

Jesus proclaims a sharp reversal of situation as he preaches good news 
to the poor in the beatitudes (6:20—23). Contrasting terms are used (the 
hungry will be filled, the weeping will laugh), and there is also contrast 
between the beatitudes and the woes, which declare that the rich will 
suffer a negative reversal. Not only the possession of riches but also 
honored status in society is judged negatively (6:24-26). Later Jesus 
announces in short sayings a reversal in the situation of the wise and the 
babes (10:21), the last and the first (13:30), those who exalt themselves 
and those who humble themselves (14:11; 18:14; see also 16:15). Simi- 
larly, a desire for positions of honor is an occasion for woe and warning 
(11:43; 14:7-10; 20:46). The disciples, too, are warned that they must 
take account of God’s reversal, which determines that only the least can be 
great (9:46—48; 22:24-27). 

The reversal takes narrative form in some of the parables. The parable 
of the great supper is preceded by teaching about whom to invite to dinner, 
not friends, relatives, and rich neighbors, but the poor, maimed, lame, and 
blind (14:12-13). The same contrast between people of social standing 
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and wealth, on the one hand, and beggars, on the other, is present in the 
parable (14:16-24). Those originally invited were people of property. But 
it is the beggars brought in from the street who partake of the banquet, 
upsetting normal expectations. Reversal after death takes place in the 
story of the rich man and poor Lazarus (16:19-31). The parables present 
not only the reversal of rich and poor but also the reversal of those who 
think of themselves as righteous and the sinners or tax collectors. The 
story of the Pharisee and the tax collector praying in the temple is told to 
those who “trust in themselves that they are righteous,” but, contrary to 
their expectations, the penitent tax collector is declared to be the righteous 
one (18:14). The parable of the lost son is addressed to the Pharisees and 
scribes who are critics of Jesus’ meals with tax collectors and sinners 
(15:1-2). In the story the initial situation is reversed: the son who leaves 
his father and squanders the family wealth finally shares his father’s joy 
and banquet, while the son who faithfully stayed home is estranged from 
his family. In the parable of the good Samaritan, the Samaritan does not 
reverse his situation, but he upsets expectations of a Jewish audience. He 
surprisingly fills the role of the one who knows the meaning of the 
command to love the neighbor (10:29-37). 

Some of the neglected and excluded groups to whom Jesus ministers 
appear in fictional form in these parables. Thus there are points. of 
correspondence between certain parables and the stories of Jesus’ min- 
istry to needy persons. Three of the four names in the list of those to be 
brought into the banquet in 14:21 are also included in the summary of 
Jesus’ ministry in 7:22, where Jesus, in response to John the Baptist, 
recalls and clarifies his mission as stated in 4:18.'° The parable which 
favors the repentant tax collector (18:9-14) fits with Jesus’ defense of 
calling sinners and tax collectors to repentance in 5:27-32 and 19:1-10. 
The setting of the parable of the lost son (15:1—2) relates it closely to 
Jesus’ meals with tax collectors and sinners, and a festive meal for the lost 
son has a central place in the parable. In the parable of the good 
Samaritan, a Samaritan is contrasted with a Jewish priest and Levite, 
while the Samaritan leper in 17:12-19 is favorably contrasted with other 
lepers who fail to show gratitude for healing. The standard opinions of 
Jesus’ society are reversed both in the parables and in the stories of Jesus’ 
ministry, and some of the same groups appear in both. 


10 The terms which correspond with 14:21 are placed first, second, and last in the list in 7:22, 
positions of emphasis. The first and last in 7:22 (“blind” and “poor”) also appear in 4:18. 
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QUEST STORIES 


Synoptic pronouncement stories are brief narratives which report how 
Jesus responded in words (and sometimes also in action) to something said 
or observed on a particular occasion. In previous study of these stories, I 
divided them into five types, based on the variety of ways in which Jesus’ 
response relates to the cause of that response.’? Jesus may respond by 
correcting what he has seen or heard, or he may commend it. His response 
may answer an objection against his behavior, or it may simply answer a 
question. Thus many of the pronouncement stories can be classified as 
correction, commendation, objection, or inquiry stories. 

In addition, there is another type of pronouncement story, the quest 
story. This type is more common in Luke than in the other gospels. In the 
synoptic quest story someone approaches Jesus in quest of something very 
important to human well-being. This quest is a dominant concern of the 
story; its importance is shown by the fact that the episode does not end 
until we are told whether the quest is successful or not. While many 
pronouncement stories simply end with Jesus’ pronouncement, with no 
indication of how the other person responded to this, the quest story 
indicates how the encounter comes out for the person who approaches 
Jesus. We are shown that the person was either successful or unsuccess- 
ful. This type of story, therefore, shows greater interest in the persons who 
encounter Jesus than do most pronouncement stories. The limits of the 
episode are defined by the quest of such persons, for the episode begins by 
introducing a questing person and ends when we learn that the quest was 
successful or unsuccessful. The quest holds the episode together as a unity, 
for the development from beginning to end shows progress toward the goal 
of the quest or obstacles which block such progress. Jesus remains the 
person of authority in the scene, and his pronouncement will determine 
whether the quest is successful. But the quester is also given real impor- 
tance in the scene. He or she has an important need, and the need tends to 
elicit sympathy from hearers of the story. The tension arising from this 
need unifies the story, and it comes to a meaningful conclusion when we 
learn whether the need has been fulfilled or not. 

Suspense is heightened by the presence of some difficulty or conflict 
which blocks fulfillment of the quest. The conversation in the scene will 
highlight this difficulty or conflict. Jesus may pose a difficult condition or 
raise an objection. Or an objection may be expressed by another party. 
There may also be contrasting characters who represent conflicting ways 


11 See Robert C. Tannehill, “The Pronouncement Story and Its Types"; Tannehill, “Varieties 
of Synoptic Pronouncement Stories"; Tannehill, "Types and Functions of Apophthegms." 
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of acting or judging. Through these devices the storyteller focuses atten- 
tion on a particular issue as the crucial issue for the success or failure of 
the quest. The stories speak to these issues, and indirectly they seek to 
persuade. Because Jesus in Luke is presented as a person of authority and 
insight, the narrative tends to persuade us to accept Jesus’ definition of the 
issues and his judgments about them. Placement of Jesus’ words in 
climactic position contributes to this persuasive effect.!? 

Quest stories are especially common in Luke. Of the nine synoptic 
quest stories, seven are in Luke and four of these are unique to Luke. As a 
group, these pronouncement stories are comparatively long and vivid. 
Furthermore, they are a major means of portraying Jesus as one who 
intercedes for the oppressed and excluded, for in the stories which report a 
successful quest (six of the seven) Jesus is dealing with such people. In 
each of the six stories the needy person has some characteristic which, in 
the eyes of some, would seem to disqualify that person from sharing in 
God’s salvation, for these stories concern a sinful paralytic, a Gentile, a 
sinful woman, a Samaritan leper, a chief tax collector, and a crucified 
criminal. In contrast, the one quester who fails is a person of high status (a 
rich ruler). Thus the quest stories demonstrate the reversal proclaimed in 
the Magnificat. In these stories Jesus focuses his saving mission on the 
excluded, despite their negative characteristics, and defends the rightness 


of doing so. These stories dramatically portray Jesus as the one through - 


whom God reaches out to include the outcasts. 

In 5:17-26" someone approaches Jesus in need of healing, and the 
scene ends with the healing and the crowd's amazed response. So the scene 
has features of a typical healing story. However, it also has features 
typical of the pronouncement story or apophthegm. Like many of the 
apophthegms which Bultmann called “controversy dialogues, "'* there is 
an objection from scribes and Pharisees to which Jesus responds with a 
statement (and, in this case, also an action). The combination of quest for 
wholeness with this objection and response—a response that has a crucial 
role in the outcome of events—turns the scene into a special type of 
pronouncement story, the quest story. Bultmann believed that the objec- 
tion and response involving the scribes and Pharisees is a later addition to 
this story, which was originally just a healing story. Whether this is so or 
not, this part of the story has a meaningful function within the whole, 
resulting in a quest story quite similar in composition to Luke 19:1-10, 


12 On the pronouncement story as a form of influence or persuasion, see R. Tannehill, “The 
Pronouncement Story and Its Types,” 3-4. 

15 On this scene see also pp. 104-5 above. 

1^ See Rudolf Bultmann, History of the Synoptic Tradition, 12-21, 39-54. 

15 History of the Synoptic Tradition, 14-15. 
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the story of Zacchaeus. In both cases there are two obstacles which must 
be overcome in order to bring the quest to its goal. First, the quester is 
blocked by the crowd from reaching Jesus and must adopt unusual 
measures to obtain access. In 5:18—19 the roof is torn apart in order to let 
the paralytic down from above (cf. 19:3-4). Jesus sees this as a sign of 
faith and responds favorably. Then a second, more important obstacle 
appears in the form of an objection to Jesus’ behavior (5:21; cf. 19:7). This 
objection has a clear function within the quest story: it heightens suspense 
by blocking immediate fulfillment and focuses attention on the issue raised 
in the objection as the crucial factor in the success of the quest. Jesus must 
now respond to this objection in order to respond to the need of the 
questers. Thus Jesus' climactic response, through which the scene comes 
to resolution, has a double focus: it addresses both the objectors and the 
questers (5:22-24; cf. 19:9—10).6 In 5:22-24 Jesus first confronts his 
critics and indicates that he is about to demonstrate his authority to release 
sins, then turns to the paralytic with his healing command. The healing 
both brings the quest to a successful conclusion and answers the critics' 
objections by demonstrating that “the Son of Man has authority on earth 
to release sins (repeatedly). This is a comprehensive claim, as is shown 
by the use of the present infinitive, suggesting repeated action, and by the 
scope of this authority, which the Son of Man exercises *on earth." 

The importance of this claim to authority for the narrator is shown by 
the literary links which bind this scene, and the scene which follows in 
5:29-32, to subsequent scenes in which Jesus exercises his authority to 
release sins." These links will show that 5:17-32 functions within the 
narrative as a basic disclosure of Jesus’ mission and authority which 
remains valid for the rest of his work. The healing of the paralytic both 
discloses the nature of Jesus' mission and acquaints the readers with the 
type of person that Jesus helps. The man is not only physically handi- 
capped; he is a sinner. It is assumed that the release of sins is the key to 
recovery for him. That is why the healing can be viewed as a demon- 
stration of Jesus' authority to release sins (5:24). The crowd blocking the 
paralytic's access could be read as a literary symbol of the paralytic's 
exclusion by society as a recognized sinner.'* In any case, both the healing 
of the paralytic and the call of Levi prepare for the scene of Jesus eating 
with tax collectors and sinners in 5:29-32. Levi is an example of the tax 
collectors and the paralytic is an example of the sinners who respond to 
Jesus’ message and with whom Jesus celebrates the availability of salva- 


16 On the double focus of 19:9, see below, p. 124. 
17 See above, pp. 103-9. 
18 Cf. Zacchaeus and the crowd, discussed pp. 122-25. 
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tion. Thus the narrative provides us with vivid scenes of Jesus’ ministry to 
such people early in the story. It will repeatedly remind us of these scenes 
as the story develops. 

Tax collectors and recognized sinners are not the only excluded groups 
to whom Jesus ministers, as subsequent quest stories show. Two Lukan 
quest stories concern a Gentile and a Samaritan (7:2-10; 17:12-19). 
These persons are members of groups that will be important in the 
mission of the church (see Acts 8-11). The narrator distinguishes between 
the scope of Jesus’ mission and that of the church. On two occasions Jesus 
enters foreign territories (Gentile and Samaritan) but in each case is 
rebuffed (8:37; 9:52-56). Jesus is willing to minister to such people but 
does not launch a continuing mission in their areas, for the Gentiles and 
Samaritans are not yet ready to receive him. The quest stories of the 
centurion and the Samaritan leper balance these rejections with a Gentile 
and a Samaritan who are helped by Jesus and commended for their faith. 

The healing of the centurion's servant (7:2-10) speaks to the issue of 
whether it is appropriate for Jesus to include Gentiles in his healing 
ministry. In contrast to some of the other quest stories, the issue is not 
raised through an objection by a third party (or an objection by Jesus 
himself, as in Mark 7:27). The conversation is entirely between Jesus and 
the centurion’s representatives, who speak for the centurion and support 
his cause. Nevertheless, the speakers show awareness of the problem. The 
Jewish elders insist that the centurion is worthy of help because he has 
been a patron of local Jews. Such an argument is only necessary because 
the centurion is not himself a Jew. The speech of the centurion trans- 
mitted by the second delegation shows that he is very conscious of the 
religious barrier between Jews and Gentiles. The centurion maintains his 
distance out of respect for Jewish sensibilities, and he communicates this 
in a deferential way. He did not come to Jesus himself because he did not 
count himself worthy, and he now stops Jesus from approaching his house 
because he is not worthy to have Jesus enter. The centurion’s decision to 
stop Jesus shows awareness that entry into a Gentile house is considered a 
source of defilement by Jews concerned with ritual purity. The very 
careful and courteous way in which Jesus is being treated results from the 
shared assumption that help for a Gentile requires special social negotia- 
tion because of a major social barrier. 

While the centurion states that he is unworthy to have direct contact 
with Jesus, the Jewish elders insisted that he was worthy to be helped. 
The centurion seems to rate himself lower than others view him, a sign of 
his willingness to subordinate himself to Jesus for the sake of the sick 


19 See J. Fitzmyer, Luke I-IX, 652. 
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slave. Structuring the story with a double delegation of spokesmen (vv. 3- 
5, 6-8) permits this significant contrast in views of the centurion and helps 
to fill in the portrait of this quester, who begins to become an interesting 
individual. 

While Jesus makes the final and climactic statement, the centurion, 
through his representatives, makes a rather long speech for a secondary 
character in a pronouncement story. Although he says that he is un- 
worthy, he is a man who exercises authority, and he attributes to Jesus a 
similar ability to act by an authoritative word. Jesus replies, “I say to you, 
not even in Israel have I found such faith” (7:9), and a report of the 
healing immediately follows. A commendation of the quester by Jesus is 
one way in which a quest story can come to a successful conclusion. Such a 
commendation tends to turn the quester into a model for readers of the 
gospel to imitate. Furthermore, Jesus’ commendation helps to nullify the 
supposed disqualification of outsiders like this Gentile. When Jesus 
declares that the centurion is an outstanding example of faith, it becomes 
difficult for any of his followers to deny this Gentile’s share in the 
salvation which Jesus brings. 

The faith which Jesus praises is a willingness to trust Jesus’ authori- 
tative word, even at a distance. It is also a faith which trusts that Jesus can 
and will bring healing in spite of the social and religious barrier which 
separates Jews and Gentiles, a barrier which the centurion recognizes and 
respects. This is faith not only in Jesus as healer but also in a saving 
power that leaps divisive walls. The centurion’s willingness to request 
Jesus’ help in spite of a major barrier relates him to other persons in Luke 
who come to Jesus and are commended for their faith because they go 
beyond accepted and polite behavior to obtain what Jesus can offer (see 
5:19-20; 7:36-50; 8:43-48; 18:35-43). 

The request and response take place without any direct contact between 
the centurion and Jesus. In this respect Luke’s story differs from the 
parallel accounts in Matt 8:5-13 and John 4:46-54. This spatial sepa- 
ration heightens the sense of social separation that constitutes the problem 
with which the story is working. T'he barrier which excludes Gentiles is 
only gradually broken down in Luke-Acts. Jesus is willing to heal the 
centurion's servant and even willing to come to his house. But the 
centurion assumes that this is too much to ask and prevents him. In Acts 
10 another Gentile centurion appears. Peter does associate with him and 
stays in his house, behavior which he must defend when he returns to 
Jerusalem (Acts 10:28-29, 48; 11:3). Both of these Gentiles, however, are 
already sympathetic to Judaism, and Cornelius is a worshiper of the 
Jewish God. Only later are Gentiles converted directly from paganism, 
and the right of Gentiles to be in the church without becoming Jews is 
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officially established only in Acts 15. The development takes place by 
careful steps. 

The rather lengthy episode of the sinful woman in the Pharisee’s house 
(Luke 7:36-50)” is linked to the preceding narrative in several ways. It is 
immediately preceded by a reference to Jesus as “glutton and drunkard, 
friend of tax collectors and sinners” (7:34), recalling the meal with tax 
collectors and sinners in 5:29-32. It ends with a declaration and response 
(7:48-49) which recall the story of the sinful paralytic (5:20-21). The 
Pharisee’s skeptical remark about Jesus as a prophet (7:39) can be 
understood as a reaction to the crowd’s proclamation of Jesus as a “great 
prophet” in 7:16. 

The final verses of the scene (7:48, 50) indicate that it is a quest story. 
The scene ends when Jesus assures the woman that she has received what 
she has been seeking, release from her sins. While the woman does not 
express her quest in words at the beginning of the scene, the narrator tells 
us that she is a sinner, one in need of forgiveness. Although most of the 
conversation in the scene is between Jesus and Simon the Pharisee, the 
inclusion of Jesus’ words to the woman at the end shows that the narrator 
is concerned with the meaning of the encounter for the woman and 
recognizes her as important in her own right. The additional words to the 
woman in 7:48, 50 help to restore balance in the story between attention to 
the woman and to the Pharisee. 

At the beginning the woman places herself in a very vulnerable posi- 
tion, for (1) she is a recognized sinner, yet (2) she enters space which the 
Pharisee controls (his house), and (3) she is a woman who does not behave 
properly in the presence of men.?! Conflict first appears in v. 39, where 
the Pharisee both rejects the woman and makes a negative statement 
about Jesus, who cannot be a prophet if he does not recognize that a sinful 
woman is touching him. Jesus comes to the woman’s defense. Thus the 
scene presents two contrasting judgments about the woman and her 
extravagant behavior. Moreover, in responding to the Pharisee’s criticism, 
Jesus contrasts the ways in which Simon the Pharisee and the sinful 
woman have responded to him. Thus Jesus and the Pharisee make 
contrasting judgments about the woman, but the woman and the Pharisee 
also take contrasting attitudes toward Jesus. The importance of the latter 
contrast is indicated by a significant detail of plotting. The narrator has 
withheld relevant information about the Pharisee’s attitude toward Jesus 
until it can be used to contrast the woman and the Pharisee. Only in wv. 


29 On this scene see also pp. 95-96, 106. 

21 In 7:39 the Pharisce objects especially to the sinful woman touching Jesus. For a woman to 
unbind her hair in the presence of men was also regarded as improper. See Joachim 
Jeremias, The Parables of Jesus, 126. 
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44-46 do we learn that the host did not supply water for washing of feet, 
nor a kiss, nor oil for anointing when Jesus arrived at the dinner. In her 
own strange way the woman supplied all of these things. Her actions 
indicate her great love (and, by contrast, the Pharisee's little love) for 
Jesus, the one through whom God proclaims the release of sins. Signifi- 
cant plotting also appears in the fact that we are not told about Jesus' 
reaction to the woman as she wets and anoints his feet. We are told first 
about the Pharisee's reaction, then Jesus' attitude is presented as a 
contrast and correction of the Pharisee. 

Jesus gets the last word, both with the Pharisee and with the woman. 
His response is extensive, makes use of a short parable, and contains 
strong contrast that makes the host's response to Jesus seem very cold 
compared to the woman's. This speech (and the closing words of Jesus to 
the woman) controls evaluation of characters in the scene. Jesus, the 
person of authority in Luke's Gospel and the dominant speaker in this 
scene, puts the Pharisee in a negative light and the woman in a positive 
light, reversing the situation which existed before Jesus intervened. Apart 
from Jesus, the Pharisee was the person of status in the community and 
was presumably in control of events in his own house. The woman was a 
despised sinner in the town, who had made herself especially vulnerable 
by her presence and behavior in the Pharisee’s house. Jesus’ commen- 
dation of the woman's strange behavior turns the initial situation upside 
down. 

It is the woman's demonstrative love for Jesus, the one who brings the 
release of sins, which is commended. This point is expressed most clearly 
in v. 47, which also contains a well-known ambiguity. An initial reading 
seems to indicate that she is being forgiven because of her great love, 
although love comes from forgiveness according to the parable in vv. 41— 
42. This shift is strange, for Jesus in v. 47 speaks of those who love much 
and little, apparently applying the parable to the situation (cf. v. 42). 
Since communication depends on the presumption that there are mean- 
ingful consistencies in texts, which we should seek to understand unless 
this proves impossible, scholars have rightly proposed another interpre- 
tation, namely, that v. 47a speaks of love not as the basis for forgiveness 
but as the basis for knowing that the woman has been forgiven.?? Thus 
“for she loved much" supports not “her sins are forgiven” but the first part 
of the sentence, “therefore I tell you.” Her great love is the sign that she 
has experienced forgiveness and so the basis on which one may confidently 


22 The view adopted by J. Fitzmyer, Luke I-IX, 686-87, 692; I. H. Marshall, The Gospel of 
Luke, 306-7, 313; and Ulrich Wilckens, “Vergebung für die Sünderin," 404-11, among 
others. 
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assert that forgiveness has taken place. This meaning also provides a 
fitting antithesis to v. 47b, where little love is said to result from little 
forgiveness. This is a possible interpretation of v. 47a, and it seems to be 
required by the connection of this sentence with the preceding parable and 
with v. 47b. 

However, v. 48 complicates the situation. After speaking of the 
woman’s great love, Jesus turns to her and announces that her sins have 
been released. This seems to suggest that assurance of the release of sins 
may follow love after all. The simple picture of love caused by forgiveness 
in the parable becomes more complex. This can be a valuable aspect of the 
story. The relation between experienced forgiveness and love may move in 
more than one direction. A willingness to love, and to show that love, may 
indeed lead to assurance of forgiveness. Love involves a trust in the other 
which enables us to hear the other speaking forgiveness. The resulting 
portrait of the woman in the story is not necessarily chaotic. When she 
anointed Jesus’ feet, the woman could have experienced a love for Jesus 
which included faith in his power to redeem (cf. v. 50) and gratitude for 
what he had done or would do for her, corresponding to the view in the 
parable. A person may experience all this and yet not know clearly what 
one is experiencing. Through Jesus’ closing words the woman may have 
learned something about the nature of her own actions and feelings. 
Furthermore, Jesus’ words of forgiveness in v. 48 could be important as 
reassurance even if the woman had already begun to believe that she was 
forgiven. These remarks do not pretend to penetrate the psyche of an 
actual individual of the distant past. They are merely meant to suggest 
that the story, with its complex view of forgiveness and love, does not 
thereby leave the realm of what many people may experience or imagine. 

Three quest stories appear early in the narrative of Jesus’ ministry, in 
Luke 5 and 7. Three reappear toward the end of Jesus’ journey to 
Jerusalem, in Luke 17, 18, and 19. Thus they appear early and late in the 
narrative of Jesus’ ministry prior to his arrival in Jerusalem. The ten- 
dency to bracket Jesus’ ministry with this type of story suggests the 
importance of these encounters in Jesus’ total activity. 

In 17:12-19, the cleansing of the ten lepers, the healing takes place 
early in the scene and is reported without emphasis. The scene focuses on 
what happens afterwards. Following the healing, a contrast is introduced: 
one of the healed men returns glorifying God and giving thanks to Jesus; 
the other nine do not. It is this contrast which provokes Jesus’ comment in 
vv. 17-18. The action of the one leper who returns to give thanks is 
highlighted by singling him out and contrasting him with the other nine. 
His behavior would be regarded as appropriate by most Christian 
readers, and in the scene Jesus responds to him favorably. The readers are 
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told that he is a Samaritan only after they have received a positive 
impression of the leper through strong depiction of his gratitude. This 
important information is introduced late in the scene as a surprise. By this 
device the scene jars the stereotypes of readers or hearers of Jewish 
background. The scene introduces them to a person combining character- 
istics that they are not accustomed to combine: grateful recipient of 
salvation (positive) and Samaritan (negative). Jesus also speaks of him as 
“this foreigner” (17:18), which shows that he is being viewed from a 
Jewish point of view as an outsider. Only the Samaritan responds appro- 
priately to his healing by Jesus, and at the end of the scene Jesus turns to 
him and commends his faith. The marked appropriateness of the response 
which the Samaritan alone shows makes it difficult for any to deny that it 
is appropriate for Jesus to include him in his saving work. 

Thus the quest stories attack stereotypes and prejudices by presenting a 
series of remarkable individuals who combine characteristics which seem 
incompatible according to the stereotypes: gratitude and Samaritan, great 
love and sinful woman (7:36-50), outstanding faith and Gentile (7:2-10). 

The Samaritan leper experienced more than a change from sickness to 
health. All of the lepers were healed, but the Samaritan is singled out 
because he was changed in a deeper way: his life now overflows with 
praise of God and thankfulness to Jesus. The context of the story implies 
that Jesus’ final words to the Samaritan, “Your faith has saved (aéo«oxev) 
you,” refer to a salvation which includes but goes beyond healing.” The 
strong contrast with the nine in vv. 17-18 suggests that this statement 
applies to the Samaritan leper in a way that it does not apply to the other 
nine. The joy of praising God is an integral part of the salvation which the 
Samaritan has experienced through faith. 

Notice that the Samaritan not only glorifies God but also gives thanks to 
Jesus (17:16). The importance of the latter becomes clear when we 
recognize that it alone explains the need for the lepers to return to Jesus, 
which the nine failed to do. God can be glorified elsewhere. A return is 
required in order to give thanks to Jesus. Jesus underscores the impor- 
tance of such thankfulness by criticizing those who fail to show it. Thus 
the scene is concerned with a transformation which creates a more per- 
manent bond of gratitude between Jesus and those helped by him. 
Prejudices against outsiders are undermined by having a foreigner dem- 


25 So also C. Talbert, Reading Luke, 165. The verb edic is used in Luke-Acts both of Jesus’ 
ministry of healing and of other aspects of his saving work. It appears, for instance, in the 
summary of Jesus' ministry in 19:10, following the "salvation" which Jesus brings to 
Zacchaeus. Healing is an integral part of the salvation which Jesus brings and can 
symbolize this salvation in its fullness, as Peter's comment on the healing of the lame man at 
the temple gate shows (see Acts 4:9-12). 
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onstrate what is needed. The role of the nine who fail to return suggests a 
somber awareness that many of those whom Jesus helped did not relate to 
him in a permanent bond of gratitude. 

In the quest stories discussed so far, those who seek help from Jesus 
have some negative characteristic which might seem to disqualify them. 
Nevertheless, they are successful. This will also be the case with Zac- 
chaeus and the criminal on the cross. On the other hand, the one quester 
who has a desirable place in society fails to obtain what he is seeking. He 
is the rich ruler in 18:18-23. Thus the quest stories illustrate the reversal 
of rich and poor, high and low, righteous and sinners, proclaimed in 1:51- 
53, 2:34, and 5:32. 

In 18:23 there is no indication that the rich man departs (dif. Matthew, 
Mark) and so no indication that the scene terminates at that point. 
Although Jesus is no longer speaking to the rich man, he continues in 
dialogue on the subject of riches. Thus 18:18-30 is a unified scene in 
Luke, and Jesus makes several major points to different people, which is 
not typical of a pronouncement story. A more complex dialogue has come 
into being. Nevertheless, this is built upon a quest story. The scene begins 
with a statement of the ruler’s quest, and v. 23 reports the unsuccessful 
outcome of the quest. The expected development aborts in the case of the 
rich ruler, but there are others who have responded to Jesus’ challenge in 
v. 22 and can carry the quest to its completion. In v. 28 Peter, speaking for 
the disciples, indicates that they have fulfilled the difficult condition which 
Jesus imposed on the rich ruler. Peter picks up the thought and some of 
the language of v. 22 and declares that the disciples have fulfilled Jesus’ 
requirement, emphasizing the contrast with the ruler.?* n response Jesus 
promises the disciples the “eternal life" which the rich man was seeking 
(cf. vv. 18, 30), ending the scene on the theme with which it began. Thus 
there are two sets of questers in this scene, the rich ruler and the disciples. 
Response to Jesus' challenge in v. 22 marks the difference between them. 
The rich ruler is unable to face this challenge. The disciples have already 
faced it successfully and are promised the eternal life which the rich ruler 
sought. 

Tension in the story increases when Jesus poses the difficult condition 
in v. 22. The difficulty of this condition is underscored both by the rich 
ruler's failure and by Jesus’ comment on the great problem which rich 
people have in entering God's reign (vv. 24-25). The rich man must sell 
all that he has and give it away. The reasons for the command to sell all 
are briefly indicated in the three short sentences that follow: (1) T'he poor 


24 Note Jpeis (“we”) in v. 28. This nominative pronoun emphasizes the contrast with the 
quester who failed. 


Jesus’ Ministry to the Oppressed and Excluded 121 


need what others have. They are unjustly deprived of basic requirements 
for life. Goods are to be sold so that this need may be fulfilled and this 
injustice corrected. Unlike the other Lukan quest stories, Jesus in this 
scene does not speak directly to someone who is oppressed or excluded. 
Nevertheless, his words arise in part out of concern for the poor. (2) 
Possessions are a false, temporary treasure which lures people away from 
the true “treasure in heaven.” Dependence on riches conflicts with devo- 
tion to God (16:13). The reference to treasure in heaven in 18:22 recalls 
similarly worded warnings of such conflict in 12:21, 33-34. (3) Disciples 
must devote themselves to following Jesus. Possessions and family are 
competing concerns which must be renounced (see 9:57-62; 14:25-33). 

In spite of the reaction of the hearers in v. 26 (“Who is able to be 
saved?”), the story does not suggest that leaving all in order to follow Jesus 
is impossible. Not only does v. 27 assert that such things are possible with 
God, but the narrator presents the first followers of Jesus as concrete 
examples of persons who have renounced their possessions and left their 
families. Peter states as much in v. 28, and Jesus accepts Peter’s state- 
ment, promising a reward in vv. 29-30. Peter’s claim fits the view of the 
disciples already developed in Luke, for when the disciples were first 
called, we were told that they left all and followed Jesus (5:11, 28). The 
emphasis on leaving “all,” which differs from the call stories in Mark 
1:16-20 and Matt 4:18-22, corresponds to the command to sell “all” in 
Luke 18:22, a detail which differs from Mark’s and Matthew’s stories of 
the rich man. Peter, Levi, and others have already renounced all their 
possessions in order to follow Jesus. This is not the achievement of a few 
outstanding followers, but a requirement of discipleship (at least in the 
time of Jesus), as Jesus made clear in 14:33. Thus when Jesus tells the 
rich ruler to sell and give all, he is simply repeating a requirement which 
applies to all his followers who have possessions. 

In contrast to Mark and Matthew, Jesus’ words about the difficulty of 
the rich entering God’s reign are not addressed to the disciples in Luke. 
These words do not apply to the disciples, for they have made themselves 
poor in becoming disciples.’ Furthermore, Luke does not poke fun at the 
disciples’ desire of reward for their sacrifices, as does Mark. In Mark 
10:30 Jesus’ promise of reward is surprising and humorous. In grandiose 
language Jesus promises that the disciples will get back a hundredfold 
exactly what they have sacrificed, “houses and brothers and sisters and 
mothers and children and fields," but with persecutions. This is not the 
great reward the disciples expected.” The hope of reward is also qualified 


25 See Luise Schottroff and Wolfgang Stegemann, Hoffnung der Armen, 99-100. 
26 On Mark 10:28-30, see R. Tannehill, Sword of His Mouth, 147-52. 
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by a warning in Mark 10:31. In Luke, however, we have a straight- 
forward promise of reward, with no critical undertone, for the narrator 
wants to affirm the importance of leaving one’s possessions in order to 
follow Jesus. 

Thus the scene in 18:18-30 can be read as an illustration and fulfill- 
ment of the beatitudes and woes in 6:20-26." The rich ruler is unable to 
“enter God's reign” (18:24-25) or find the eternal life which he seeks, 
while the disciples, who have renounced all, are promised eternal life. 
Earlier Jesus had pronounced a woe upon the rich and declared the poor 
(including the poor disciples; cf. 6:20) to be blessed,?* because God's reign 
belonged to them. The woe falls upon the rich ruler not because he is 
inevitably condemned as a member of his economic class but because he is 
unable to choose justice for the poor and the dedicated life of discipleship. 

The story of Zacchaeus (19:1-10)? is also a quest story, although the 
goal of the quest is only gradually disclosed. We must understand the 
deeper need which guides Zacchaeus’ actions from the gift that he receives 
at the end of the scene, namely, "salvation" (v. 9). At the beginning, 
however, we are only told that Zacchaeus wanted to see who Jesus was (v. 
3). Thus Zacchaeus is presented as a seeker, but the deeper need which 
motivates his scarch is at first disguised. The way that the deeper quest is 
gradually disclosed suggests that the results progressively overshoot Zac- 
chaeus' limited expectations at the beginning. He not only sees Jesus, but 
Jesus chooses to stay at his house. Jesus not only stays at his house, but 
Zacchaeus receives salvation through this encounter. 

The important role which a quester has within a quest story is espe- 
cially clear in this scene, for the narrator gives this chief tax collector 
individual traits. We are not only told his status in society (information 
important for understanding following events); his name and his small 
stature are also indicated. Furthermore, he climbs a tree in order to see 
Jesus, a striking departure from normal, dignified behavior. This adds 
some striking detail to the initial description of Zacchaeus and under- 
scores his eagerness. Such detail encourages interest in this unusual 
individual and curiosity about his motives. Readers may become con- 
cerned with Zacchaeus and with the outcome of his story, leading to 
sympathetic involvement in his quest. Sympathetic involvement may be 
necessary to balance negative reaction to the fact that he is a chief tax 
collector. 

The crowd acts as a blocking force to Zacchaeus’ quest. This happens 


27 See L. Schottroff and W. Stegemann, Hoffnung der Armen, 100-101. 
28 On the addressees of the beatitudes, see pp. 206-8. 
29 On this scene see also pp. 107-8. 
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in two stages: first, they prevent Zacchaeus from seeing Jesus; second, 
they object to Jesus staying with Zacchaeus, whom they describe as a 
“sinner” (v. 7). In both cases the crowd blocks contact between Jesus and 
Zacchaeus. The negative reaction to Zacchaeus expressed in v. 7 may 
suggest that the crowd was actively hostile to him even in v. 3; that is, 
Zacchaeus was unable to see Jesus because people were not willing to 
make room for him at the front, as they would for honored members of the 
community. Whether this is so or not, Zacchaeus' isolation from the 
community is clear in v. 7 and is a major issue in the scene as a whole. The 
crowd as physical barrier and Zacchaeus’ strange position up in a tree can 
serve as spatial symbols of his isolation from his community. 

The objection of the crowd is answered in vv. 8-10. First, it is made 
clear that a real change has taken place in Zacchaeus. He is no longer the 
sinner that the crowd disdains; he is now a repentant sinner. The signs of 
repentance are appropriate for one who is a chief tax collector and rich, 
one who, it is assumed, would be attached to his money and oppressive in 
obtaining it.?? In v. 2 Zacchaeus was introduced as “rich (zAovcos)," a 
word which links him to the story of the rich man in 18:18-23. These two 
quest stories illustrate contrasting results when rich people encounter 
Jesus. In reflecting on the failure of the rich ruler, Jesus emphasized the 
great difficulty of a rich person sharing in God's reign but also stated that 
*what is impossible with humans is possible with God" (18:27). The story 
of Zacchaeus indicates how it is possible for the rich to share in God's 
reign, through a repentance that radically changes their use of posses- 
sions. Zacchaeus responds to Jesus in the right way and is promised 
salvation. The rich ruler failed in his quest because he was unable to meet 
the challenge of selling all that he had and giving it to the poor. 

At first glance there seems to be a difference between Zacchaeus’ 
announcement that he is giving half of his goods to the poor and Jesus’ 
requirement that the rich ruler sell a// his possessions and give them to the 
poor. However, it is doubtful that Zacchaeus is getting by more cheaply 
than the rich ruler. As a rich tax collector Zacchaeus has two respon- 
sibilities. Repentance for him requires an end to his callous disregard of 
the poor, but it also requires restitution to those he has defrauded. These 
are two different groups, for the poor are not likely to be moving goods in 
trade, which would be subject to Zacchaeus' taxes." Although we might 


30 In Luke 5:32 Jesus announced that he came to call sinners “to repentance” (dif. Matthew, 
Mark). In 3:10-14 John the Baptist declared that repentance involves sharing possessions 
with others and an end to oppression (dif. Matthew, Mark). The apostles are told by Jesus 
to proclaim not just forgiveness but “repentance for forgiveness" (24:47). Luke makes clear 
that Jesus docs not offer cheap grace but transforms lives. The change in behavior involved 
in repentance is a necessary part of that transformation. 

31 In discussing attitudes toward tax collectors, L. Schottroff and W. Stegemann argue that, 
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like Zacchaeus to give an exact accounting so that we would know 
precisely how much he must pay in restitution, the narrator is not 
concerned with such details. Zacchaeus has two responsibilities if he is to 
free himself from a life of injustice and callous greed, and his property is 
simply divided in half to meet these two responsibilities. There is no 
reference to anything being left over. Hence it is a mistake to assume that 
the story is trying to present a realistic compromise that permits the rich to 
retain part of their goods for their own use. Zacchaeus is an example of 
radical repentance, not of practical wisdom, and it is assumed that his 
response will leave him pretty much in the same financial state required of 
the rich ruler.*? 

The. final response of Jesus in vv. 9-10 has a double function. This is 
indicated by the fact that Jesus addresses two audiences at once. In v. 9 we 
are told that Jesus spoke to “him,” i.e., Zacchaeus, yet he speaks of 
Zacchaeus in the third person because he is also speaking to the crowd. 
His words address Zacchaeus, affirming that he has found what he needs, 
but also reply to the crowd's objection.? Thus the quest comes to a 
successful conclusion as the principal obstacle is removed. 

Jesus affirms that the salvation sought by Zacchaeus, perhaps uncon- 
sciously, has come to him. The story supplies supporting reasons for this 
affirmation in response to skeptics, like the people in the crowd. The 
radical repentance of Zacchaeus demonstrated in v. 8 can function as one 
such supporting reason, but additional support is given in the double 
rationale for Jesus’ judgment in his final words. First, Jesus recalls 
something about Zacchaeus: “He also is a son of Abraham.” This will 
seem to be an irrelevant remark unless we recognize that the principal 
tension in the story is caused by the rejection of Zacchaeus by the Jewish 
community. We have noted that the crowd twice acts as a blocking force 
and, in the second instance, rejects Zacchaeus as a recognized sinner with 
whom one should not associate. Zacchaeus has been ostracized. Neverthe- 
less, Jesus affirms that he is a son of Abraham and therefore an heir to the 
promises of salvation given in Scripture to the Jewish people. These 
promises “to Abraham and to his offspring” were recalled in 1:54-55 and 
1:68—75. Salvation rightly belongs to one who is a son of Abraham. But 
the crowd must be reminded of this, for they have defined the people of the 


although tax collectors were despised by traders and prominent people, the poor and day 
laborers would hardly be concerned with them. They didn't need to pay duty on goods 
because they had no goods to pay duty on. See Hoffnung der Armen, 23-24. 

? This interpretation differs from that of Walter E. Pilgrim, who believes that 19:1-10 
contrasts with passages which call for total surrender of possessions, since it indicates that 
all of one's possessions need not be surrendered. See Good News to the Poor, 98-102, 132- 


34. 
33 Luke 5:24.25 have a similar double function, as indicated above, pp. 112-13. 
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promise in a way that excluded Zacchaeus and others. In declaring that 
Zacchaeus shares in the promised salvation, Jesus reinstates him as a 
Jew.” 

This story, like many other pronouncement stories, is composed for the 
purpose of changing attitudes among its hearers.?? Jesus has the final and 
decisive word about the situation. He intervenes in a situation of aliena- 
tion for the sake of the excluded. The story bears a double message, 
depending on where one stands in relation to such situations. To the 
excluded it is invitation and reassurance, although repentance may be 
required. To the religious community which has defined itself in ways 
that exclude many, it is a challenge to change from rejection to acceptance. 
This change in attitude is encouraged partly through the portrait of 
Zacchaeus but primarily through the portrait of Jesus, who defends 
Zacchaeus' right to share in salvation. 

While the first rationale (v. 9c) speaks of Zacchaeus, the second 
rationale (v. 10) says something about Jesus: “For the Son of Man came to 
seek and to save the lost." This final statement turns the story of 
Zacchaeus into a key example of Jesus! mission as a whole, which is 
concerned with restoring the outcasts of Israel to their rightful place as 
participants in the salvation promised in Scripture. This summary of 
Jesus’ mission directs our attention backward to all the stories about 
Jesus’ work with the oppressed and excluded, drawing from these stories 
a general conclusion about the nature of Jesus’ mission.** This statement 
also invites us to reread the story of Zacchaeus not as a story of Zacchaeus 
seeking Jesus but as a story of Jesus seeking Zacchaeus, since this is what 
“the Son of Man came" to do. 

The six Lukan quest stories discussed so far occur near the beginning of 
Jesus' public ministry and as he approaches Jerusalem on his final 
journey. One further quest story has been integrated into the passion 
story. This scene, unique to Luke's Gospel, shows the implied author's 
continuing interest in Jesus' ministry to the excluded and suggests that it 
is one of these outcasts who is best able to understand the mystery of Jesus' 
divinely ordained path. 

In 23:39-43 the narrator reports a brief conversation between Jesus 
and the two criminals crucified with him. The two criminals take con- 


54 Several recent interpreters believe that Zacchaeus was meant to be a paradigm for rich 
Christians in Luke's situation. See L. Schottroff and W. Stegemann, Hoffnung der Armen, 
137-38; W. Pilgrim, Good News to the Poor, 129-34. While we need not deny that 
Zacchaeus has relevance for rich Christians, this interpretation ignores the fact that the 

P story speaks first of all to the problem of alienation within Judaism. 

See Robert C. Tannehill, “Attitudinal Shift in Synoptic Pronouncement Stories,” 183-97. 

36 Earlier I suggested that 5:32 and 19:10 bracket and interpret the Lukan narrative of Jesus’ 

ministry to sinners. See pp. 107-8. 
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trasting attitudes toward Jesus. The first joins the derisive cries of the 
rulers and the soldiers, who call on Jesus to save himself if he really is 
God’s Messiah, the king of the Jews (23:35, 37, 39). To these people 
Jesus’ helplessness is obvious proof that he is not the Messiah. The second 
criminal provides an answer to these derisive words. Normally Jesus 
himself answers the objections and challenges which he encounters. 
Allowing the second criminal to step into this role gives him unusual 
prominence. He does most of the speaking in the scene. Jesus speaks only 
in the last verse (v. 43), indicating his approval of the second criminal’s 
statements. 

The second criminal’s quest is not disclosed until v. 42, where he asks, 
“Jesus, remember me when you come into your royal power (fiaci- 
Aeíar)." Before this, however, the criminal has already demonstrated 
remarkable insight, which immediately enables Jesus to respond posi- 
tively to the criminals request. This positive response makes clear that, in 
the judgment of the implied author, the second criminal is a perceptive 
person who contrasts sharply with the imperceptive people who are 
calling on Jesus to save himself. The perceptive criminal rebukes the 
other criminal, thereby showing that he rejects the view that Jesus would 
save himself if he were the Messiah. The perceptive criminal shows 
repentance for his crimes by admitting that he is suffering justly. He also 
recognizes Jesus’ innocence. And his request of Jesus shows faith that 
Jesus will receive royal power as Messiah in spite of the death by 
crucifixion which they are sharing. The criminal recognizes that Jesus' 
death is not a refutation of messianic claims but a prelude to messianic 
power. 

Execution as a criminal is an extreme form of exclusion from society. 
Again in this scene the narrator shows Jesus ministering to one of the 
socially excluded. The indication of the criminal’s repentance fits with the 
interest in repentance shown in such places as 5:32, 18:13, and 19:8. His 
faith in Jesus’ messianic power is especially striking in the situation, for 
Jesus has been rejected and is near death. Jesus’ positive response to the 
criminal’s request shows that he has correctly understood Jesus. Jesus is 


also affirming that the criminal's quest will be successful, with, perhaps, a __ 


minor element of surprise. The salvation sought by the criminal need not 
wait until some distant time. He will share in paradise immediately upon 
death. 

The impact of this scene is heightened by its location in the passion 
story. It is placed just before Jesus’ final words and death. In this dramatic 
situation it provides a perspective on Jesus which balances and corrects 
the blind rejection which he is experiencing. The dying criminal who 
speaks of Jesus entering his royal power is the only person who shows 
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some awareness that Jesus’ death is part of a divine plan that will lead to 
Jesus’ enthronement. Jesus had tried to inform his disciples about his 
death and resurrection, but they did not understand (9:44-45; 18:31-34). 
This failure is overcome only when the risen Messiah interprets the 
Scripture to his blind followers (24:25-32). In Jerusalem Jesus had given 
several public indications that he was about to be exalted to messianic 
power, though this would take place through rejection and death (20:13- 
17, 41-44; 22:69). The repentant criminal, however, is the only one who 
understands and believes that the Jesus who is being rejected and killed is 
on his way to messianic power. In this scene the repentant criminal is 
given the role of the reliable and perceptive interpreter of Jesus, whose 
insight contrasts with the blindness of all those who are rejecting Jesus. 
The centurion’s response to Jesus’ death, important in Mark, is reduced 
in Luke to a partial echo of the criminal’s words (see 23:47). The criminal 
is the last person who turns to Jesus for help during Jesus’ ministry; he is 
also the one person who understands and accepts the path which Jesus 
must follow to fulfill God’s purpose: through death to enthronement at 
God’s right hand. 

In Luke, Jesus’ role as savior of the oppressed and excluded is given 
narrative emphasis especially through the quest stories which we have 
discussed. These stories show a continuing interest in dramatizing this 
aspect of Jesus’ work. To them could be added some additional scenes in 
which Jesus supports persons who have inferior status in society or 
defends them when they are attacked for stepping out of their proper 
place. These scenes would include Jesus’ commendation of the poor 
widow (21:1—4), his defense of the children who are being rejected by the 
disciples (18:15-17), and some of the scenes to be discussed in the last two 
sections of this chapter. These scenes, together with many of the healing 
stories, especially those in which Jesus helps lepers, demoniacs, and a 
woman who is unclean through a flow of blood (8:43—48), also contribute 
to the rich portrait of Jesus as helper of the oppressed and excluded. 


Tue Poor AND THE RICH 


The poor have an important place among the oppressed groups to whom 
Jesus announces God’s help. We have already noted the importance of 
preaching good news to the poor in the description of Jesus’ mission in 
4:18, and God’s help for the hungry was celebrated by Mary in 1:53. 
While the terms “poor” and “hungry” are subject to metaphorical expan- 
sion and need not be limited strictly to those who are physically hungry 
and economically poor, God's mercy on the physically hungry and eco- 
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nomically poor is a major theme in Luke. This is true despite the valid 
point made by Luise Schottroff and Wolfgang Stegemann that, rather 
than calling Luke the evangelist of the poor, “one could with greater right 
call Luke the evangelist of the rich . . . in the sense that he is an 
extraordinarily sharp critic of the rich and is interested in their repen- 
tance."?? It is true that much of the teaching about possessions in Luke is 
directed to those who have possessions, not the poor. Nevertheless, this 
teaching is motivated by a concern for the poor, as we will see below. 
Jesus’ announcement in Nazareth that he has been sent “to preach good 
news to the poor” is not forgotten in the following story of Jesus’ ministry. 

This good news to the poor rings out in the beatitudes as Jesus says, 
“Blessed are the poor, for yours is the reign (BactAeia) of God” (6:20). 
The parallel with the hungry and the contrast with the rich and full in the 
following verses helps to make clear that these words are primarily 
addressed to people who are economically deprived. It is appropriate that 
these words are spoken as Jesus “lifted up his eyes to his disciples.” The 
narrator wants to make clear that the disciples, who have left all to follow 
Jesus (5:11, 28), will share in this blessing on the poor. However, the fact 
that Jesus is looking at the disciples does not mean that he is speaking only 
to them. In fact, he continues without break by addressing woes to the 
rich. Jesus is announcing the happiness of the disciples who have chosen 
poverty for his sake, but his words are also addressed to a larger audience, 
to the rich and to the poor among the crowd.** Thus this scene portrays 
Jesus preaching good news to the poor, in accordance with his commission 
announced in 4:18. 

Furthermore, Jesus’ reply to John the Baptist in 7:22 suggests that 
Jesus’ work of healing is part of the good news which he proclaims to the 
poor. In reciting his activities, Jesus ends with “the poor have good news 
preached to them,” recalling his commission in 4:18. But the preceding 
rhythmic list focuses on Jesus’ ministry to the blind, lame, lepers, deaf, 
and dead. Ending this list by referring to the poor is less strange when we 
recognize that in the ancient world most disabled persons would be unable 
to support themselves and would be poor beggars. The blind beggar in 
18:35-43 and the lame beggar in Acts 3:1-10 are concrete examples of 
such persons. The healing which Jesus brings to handicapped persons. is 
part of his good news to the poor. 

The significance of Jesus’ ministry for beggars is confirmed by the 
parable of the great banquet (14:15-24). The parable contrasts people of 


37 Hoffnung der Armen, 150. On the poor and rich in Luke-Acts see also Luke T. Johnson, 
The Literary Function of Possessions, W. Pilgrim, Good News to the Poor;,D. Seccombe, 
Possessions and the Poor. \ 

38 On the addressees of the beatitudes, see further pp. 206-8. | 
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wealth—those who can buy a field and can use five yoke of oxen—with 
the street beggars. Again the poor are listed among those with various 
disabling conditions: “the poor and crippled and blind and lame’ (14:21). 
These people need a free meal, and they will be found out on the streets 
because they are begging there. The poverty of all these people is clear 
from the description of these same groups as persons who “cannot repay 
you” in 14:13-14. The parable interprets Jesus’ ministry as the occasion 
for bringing the poor to the banquet table, where people of property and 
position supposedly belong. The parable is introduced with the suggestion 
that the banquet represents the reign of God (14:15). Thus its message to 
the poor is the same as the beatitude in 6:20, “Blessed are the poor, for 
yours is the reign of God.” While the poor beggars in the parable may 
represent all sorts of needy persons, including the tax collectors and 
sinners, the parable highlights first of all the contrast between people of 
property and the poor, interpreting Jesus’ ministry as good news for the 
poor. 

The challenge which Jesus directs to the rich is also part of his good 
news to the poor. In this challenge Jesus emphasizes the danger of riches. 
Riches provide a false security which lures people away from “being rich 
toward God” (12:21). Riches are a master that competes with God. It is 
impossible to serve both God and mammon (16:13). Riches hold people 
back from following Jesus (18:22-23). But Jesus’ teaching to the rich is 
not only a negative warning of spiritual danger. There is also a positive 
reason why the wealthy should let go of their possessions. This reason is 
the desperate need of the poor. The coming of God’s reign can also be good 
news for the poor if it transforms people of property so that they share 
with the poor. This is an important goal of Jesus’ teaching in Luke. 

John the Baptist instructs the crowds to share with the destitute (3:11). 
Jesus gives similar instructions in his sermon on the plain. He commands 
unlimited generosity to all those who request aid (“Keep giving?? to 
everyone who asks you,” 6:30). In Luke (dif. Matthew) the command to 
love enemies is applied to loans for people from whom one does not hope 
to receive anything (6:34—35). In 6:32-33 we find a development of the 
commands to love enemies and do good to them in 6:27, and we would 
expect this to continue with a similar development of the commands to 
bless and pray for them in 6:28. The series of parallel sentences does 
continue in 6:34, but instead Jesus speaks of making loans. This shows 
concern for applying love of enemies to the use of possessions. It is not 
entirely clear whether the disciple is being asked to renounce hope of 
repayment (in which case it becomes a gift, in accordance with the 


39 Present imperative of repeated action. 
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command in 6:30) or whether disciples are being asked to renounce hope 
of receiving a similar favor in return.*® Even if the latter is in mind, two 
sorts of situations would seem to make this command relevant and nec- 
essary: situations where one is not likely to receive a favor in return 
because of the animosity of the other person, and situations where one is 
not likely to receive a favor in return because of the other person's poverty. 
In the latter case there is also a good chance that the loan will not be 
repaid. Disciples are being asked to lend even in situations where they will 
receive no gain and may suffer considerable loss. Disciples are being asked 
to join the poor not only by “leaving all” in order to embark on a mission 
(5:11, 28) but also by offering their resources for the needs of others. 
These gifts and loans will be acts of love and mercy which are like the 
love and mercy of God, making disciples “sons of the Most High" (6:35- 
36). The approach of God's reign is good news for the poor, for God is 
acting to rescue them in their need. Those who give and lend to people in 


need are participating in what God is doing for the poor. They are being 


*merciful as your Father is merciful" (6:36). 

The teaching in this sermon is followed by repeated commands to "give 
charity (éAenuoo?rqv)" (literally “mercy” but used of concrete acts of 
mercy through charitable giving). The Pharisees are urged to give charity 
in 11:41, and the disciples are told to “sell your possessions and give 
charity" in 12:33. The command to sell indicates that disposal of major 
items of property is in mind, not just the use of available cash. The 
teaching about the ravens and the lilies which precedes this command 
highlights God's care in order to make possible such radical action. The 
goal of the command is to detach the disciples from false treasure and 
guide them into concrete acts of mercy for the poor. 

Jesus also teaches such acts of mercy to the "ruler of the Pharisees" who 
is the host of the dinner party in Luke 14. The host is told not to invite his 
friends and relatives to his dinner parties but to invite the *poor, crippled, 
lame, blind," people who *cannot repay you" (14:13-14). The following 


parable of the banquet refers to the same groups of needy people. If the ` 


host follows Jesus’ instructions, he will be acting toward the poor in the 
same way that God is acting toward them in Jesus’ ministry, as depicted 
in the parable. Recall the similar connection between the mercy of God 
and being merciful through giving and lending in 6:30-36. 

The disciples receive further instruction in similar acts of charity in 
16:9-13. Following the parable of the steward, ^Make friends for your- 
selves from the mammon of unrighteousness" (16:9) must refer to can- 


4° On this problem see I. H. Marshall, The Gospel of Luke, 263. 
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celling debts or making outright gifts to others. While Joachim Jeremias*! 
believes that there is a sudden shift from viewing the steward in the 
parable as a positive example of generosity (v. 9) to using him as a 
warning against unfaithfulness (vv. 10-12), the emphasis on faithfulness 
in vv. 10-12 does not mean, at least for the narrator, that the master's 
money should be conserved and increased but that it should be given away 
to those in need (as the steward did). The steward who gives is the one 
who is “faithful in unrighteous mammon." This is supported by v. 13, for 
the servant who serves God cannot serve mammon by greedily collecting 
and conserving it. Making friends, being faithful, and serving God rather 
than mammon are different ways of speaking of the same behavior: not 
holding onto wealth but giving it to those in need. The instruction to 
“make friends" with wealth (a lesson derived from the parable) may sound 
like crass manipulation of others for one's own benefit. Perhaps it should 
be understood in light of the ideal of true friendship through sharing, 
borrowed from Greek thought, which seems to lie behind the descriptions 
of the early church in Acts 2:44 and 4:32.? 

The concern for the poor which stands behind all these instructions 
about the sharing of wealth also appears in the parable of the rich man 
and poor Lazarus in 16:19-31. The parable indicates that God acts for the 
poor man, who receives the comfort after death which he was denied in 
life. In 16:25 this is expressed as a reversal of what the two men received 
in life. The charge against the rich man, however, is not simply that he 
received good things in life and so must take evil things now to balance 
things out. The way in which the story is told strongly suggests that the 
rich man deserves torment because he did not share his wealth with the 
poor man who was in need. Note how the first scene of the story (16:19— 
21) is narrated. This scene not only contrasts the luxury of the rich man 
with the suffering and need of Lazarus but also brings Lazarus into close 
proximity to the rich man (he is placed “at his gate”), so that he is 
available as an object of charity. Furthermore, we are told that the poor 
man was “longing to be fed from what was falling from the rich man’s 
table" (16:21). This clearly indicates the minimum that the rich man 
might have done, had he been concerned. But he does nothing. Giving 
Lazarus a name helps to personalize him, and the description of his 
piteous condition encourages readers to sympathize with him and to 
condemn the rich man’s callousness. It is not simply being wealthy but 
this callousness toward the suffering poor which is condemned in the 
parable. That is why “Moses and the prophets” are a relevant warning 


41 See The Parables of Jesus, 46-47. 
42 See Jacques Dupont, Salvation of the Gentiles, 87-91, 95-99. A connection between these 
Acts passages and Luke 16:9 is asserted by D. Seccombe, Possessions and the Poor, 220. 
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(16:29). There is little tendency to condemn wealth as such in the Old 
Testament, but the call to share with the needy is clear and strong. 

This rich man was so callous that he did not even share the scraps from 
his table, but other passages in Luke make clear that more is expected of 
people with property than just sharing their scraps. In 18:22 Jesus tells 
the rich ruler to “sell all that you have and give to the poor.” This 
command arises not only from a need to be free for discipleship but also 
out of concern for the poor, as the indication of them as recipients shows. 
In response to Jesus, Zacchaeus gives half his goods to the poor** and so 
becomes a model of how a rich person may find salvation through repen- 
tance. This story portrays the power of Jesus to transform the rich so that 
they will respond to the needs of the poor. 

We see, then, that Jesus preaches good news to the poor not only by 
announcing that they will share in God’s reign and by healing the poor 
beggars but also by creating disciples who are pledged to share with the 


poor and by seeking to transform grasping rich people into persons who . 


will give their wealth to the poor. Later the narrator will suggest that 
Jesus’ call has the power to create a community that cares for the poor so 
that there are no longer needy persons among them (Acts 4:34). Jesus’ 
mission to the poor, claimed by him in the Nazareth synagogue, becomes a 
major theme in the narrative of Jesus’ words and deeds in Luke. 


WOMEN 


There are also indications in Luke of a desire to enhance the position of 


women in a male-dominated society.*? Features of literary design, involv- _ 


ing both balanced expression and links between narrative segments, make 
this desire clear. 

We note first a tendency toward doubling, one version referring to a 
man and the other to a woman, resulting in male-female pairs.'ó This 
occurs both in Jesus’ discourse and in the narrator’s stories about Jesus. 
Doubling not only reinforces the message, since it is presented twice, but 


4 See, eg, Deut 15:1-11; Isa 58:6-7. Both of these passages have influenced Luke-Acts. See 
Acts 4:34 with Deut 15:4 and Luke 4:18 with Isa 58:6. See further, L. E. Keck, “Poor,” 
672-73. On the rich man and Lazarus, see also pp. 185-86 below. 

44 On the significance of the reference to “half” in 19:8, see pp. 123-24. 

45 Elisabeth Schiissler Fiorenza links this concern to the concern for the poor just discussed, 
since a patriarchal system oppresses women economically, as well as in other ways. See In 
Memory of Her, 141. 

46 Luke’s tendency to present a woman and a man in sequence, forming a pair, is noted by 
Henry J. Cadbury, The Making of Luke-Acts, 234; Robert Morgenthaler, Die lukanische 
Geschichtsschreibung als Zeugnis, 1:104-5; Helmut Flender, Si. Luke, 9-10. 
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also suggests an inclusive application. Women as well as men are encour- 
aged to identify with the characters in miracle stories and parables, 
applying these stories to themselves. 

In some cases there is considerable repetition of words in the same 
sequence, making clear that the two versions are to be understood as 
parallel, with the reference to a woman or a man being a primary 
distinction between them. This occurs most frequently in Jesus’ discourse. 
Thus in Luke 4:25-27 two incidents from the lives of the prophets are 
recalled. The first establishes a pattern which is followed by the second: 


Many widows there were . . . in Israel . . . and to none of them . . . 
except to Zarephath of Sidon to a woman who was a widow (apos 
yovaixa xýpav). And many lepers [masculine] there were in Israel . . . 
and none of them . . . except Naaman the Syrian. 


Similarly, the reference to the sign of Jonah is followed by balanced 
sayings (11:31-32) which refer both to a woman and to men: 


The queen of the south will be raised in the judgment with the men of 
this generation and will condemn them, for . . . , and behold something 
greater than Solomon is here. The men (dvdpes) of Nineveh will arise 
in the judgment with this generation and condemn it, for . . . , and 
behold something greater than Jonah is here. 


The pairing of the mustard seed and leaven parables (13:18-21) is also 
signaled by repeated language: 
It is like a grain of mustard seed which, taking, a man. . . . It is like 
leaven which, taking, a woman. ... 


Typical situations for a man and a woman are chosen: planting crops and 
baking. The different social worlds of man and woman in the first century 
are also reflected in the paired parables of the lost sheep and the lost coin 
(15:4-10): 
What man of you, having a hundred sheep and losing one of them, does 
not leave . . . and go . . . until he find it? And finding . . . he calls together 
friends [masculine) and neighbors, saying to them, *Rejoice with me, 
for I have found my sheep which was lost." Or what woman having ten 
drachmas, if she lose one drachma, does not light . . . and seek . . . until 
she finds? And finding she calls together friends [feminine] and neigh- 
n saying, "Rejoice with me, for I have found the drachma which I 
ost." 


Note also the sayings in 17:34-35: 


On this night there will be two on one bed, the one [masculine] will be 
taken and the other [masculine] will be left. There will be two grinding 
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at the same place, the one [feminine] will be taken and the other 
[feminine] will be left. 


The experience of women in both the Old Testament stories and in first 
century society is deliberately included alongside the experience of men, 
and the parallel expression emphasizes the similarity and equality of their 
experience for conveying Jesus’ message. 

When we move outside Jesus’ discourse (some of it unique to Luke— 
see 4:25-27; 15:8-10) to the frame narrative, there is less repetition of 
phrases but still suggestions of parallels between women and men, both of 
whom receive God’s messages and share in God’s salvation. In the birth 
narrative Zechariah and Mary have parallel roles as parents in similar 
annunciation scenes and in scenes with similar canticles." Luke’s birth 
narrative focuses on Mary rather than Joseph (dif. Matthew). She 
receives a divine message and celebrates God’s saving work with power- 
ful, poetic words which recall and resemble Scripture. In the birth story 
the roles of Simeon and Anna are also parallel (see 2:25-38). Simeon is 
inspired by the Spirit; Anna is explicitly called a “prophet” (using the 
feminine form). Both are devout Jews connected with the temple, both are 
probably old (since Simeon announces that he is now ready to die), and 
both are “expectantly awaiting (apoodexduevos)” the promised salvation 
for Israel. Simeon’s inspired words, to be sure, are quoted, while we 
receive only a summary of Anna’s (2:38). Nevertheless, the summary 
suggests that they were similar in content to the joyful words of Mary, 
Zechariah, and Simeon. 

The inclusion of Anna, although she has little new to say, not only 
shows a concern to balance a man with a woman but is also one of several 


references in Luke-Acts to female prophets, women who are empowered | 


to speak for God. At Pentecost Peter interprets the church’s prophetic 


ministry with a Scripture text that explicitly includes women as well as ~ 


men: “Your sons and your daughters shall prophesy . . . ; on my 
menservants and my maidservants in those days I will pour out from my 
Spirit, and they shall prophesy” (Acts 2:17-18). While the leading 
preachers of the word in Acts are all men, this Scripture is not forgotten in 
Acts. Before the prophet Agabus is introduced in 21:10, the narrator 
mentions that Philip had “four virgin daughters who were prophesying” 
(21:9). We hear nothing further about them. Apparently the narrator 
simply wanted to mention that there were female prophets in the early 
church. Since the word “daughter (@vyarnp)” occurs only three times in 
Acts, this brief statement may be intended to fulfill the Scripture cited in 


47 On the parallel structure of the birth narrative, see above, pp. 15-20. 
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2:17: “Your daughters shall prophesy.” In any case, women as well as men 
can be inspired speakers of God’s revelations in Luke-Acts. 

Some healing stories also appear to form pairs, with a woman and a 
man as recipients of Jesus’ help. Luke’s version of the healing of Peter’s 
mother-in-law is related to the preceding exorcism in the Capernaum 
synagogue by the statement that Jesus “rebuked (éxeriunoev)” the fever 
(dif. Matthew, Mark), repeating the word used in the exorcism (4:35, 39). 
In his first reported miracles Jesus intervenes in the same way for a man 
and a woman. In 7:1-17 the raising of a widow’s son follows the healing 
of a centurion’s servant. In the case of the widow, the narrator suggests 
that Jesus is acting for her sake, since we are told that “the Lord had 
compassion on her” (7:13). The healing of the woman with the flow of 
blood is found in the midst of the account of Jairus and his daughter, a 
position that encourages comparison (see 8:40-56). Jairus and the woman 
are contrasting figures. Jairus is a ruler of the synagogue. The woman 
would be continually unclean from her flow of blood and therefore would 
be shunned. Her affliction is probably related directly to the fact that she 
is female; her flow of blood is probably a pathological menstrual flow. 
Jesus helps the man of social prominence, but on the way the woman 
whom some would ostracize is also healed. The narrative may also suggest 
a comparison between Jairus' daughter and the widow's son. In these two 
resurrection stories the dead or dying persons are described in a similar 
way: the one is “an only son to his mother (povoyevis vios ri pyrpt 
avrod),” the other “was an only daughter to him [Jairus] (Ovyarnp 
povoyevhs jv abrà)."* Not only the reference to a dead or dying child 
but also the similar wording alerts the reader that a familiar situation has 
returned, but with a shift in sex of both parent and child. 

Finally, the two Sabbath healings in 13:10-17 and 14:1-6 form a pair 
even though the second does not follow the first immediately. Not only do 
they (1) share the motif of Sabbath healing, but (2) the characters in need 
of healing are introduced in a similar way (13:11: “And behold a woman 
{kat ibov yvy)”; 14:2: “And behold a man [xat (30 dvOpwos],” followed 
in both cases by a description of the affliction), (3) Jesus makes similar 
appeals to the way that animals are treated on the Sabbath in defending 
his healing, and (4) the two scenes close by indicating that the opponents 
are put to shame or are unable to reply. In the one case Jesus heals a 
woman, in the other case a man. ; 

It is important that women are placed alongside men in sayings and 
stories, for this pattern of doubling shows that women share in what Jesus 


48 See 7:12; 8:42. “Only (povoyevijs)" is rare in Luke (three occurrences) and is never used in 
Matthew or Mark. 
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brings and women’s experience is an equal means of access to Jesus’ 
message. In addition, there are scenes in Luke which present women as 
oppressed and degraded persons whose cause should be defended. For 
instance, widows are frequently mentioned (2:37; 4:25-26; 7:12; 18:3, 5; 
20:47; 21:2-3).? Most of these passages presuppose the widow's eco- 
nomic helplessness in a male-dominated society and assume that she 
should receive special support, which is not always forthcoming. Further- 
more, the story of the sinful woman in the Pharisee’s house (7:36-50) 
presents Jesus supporting and reassuring a woman. She is in a vulnerable 
position not only because she is a woman but also because she is a 
recognized sinner. She is contrasted with a man of religious standing. In 
13:10-17 Jesus defends the right of a woman to be healed in spite of 
Sabbath restrictions. He calls her a “daughter of Abraham” (13:16), 
thereby affirming her importance and dignity as one who rightly shares in 
the promises to Israel.*° The healing of the woman with the flow of blood 
is not just an ordinary healing story, for the focus of attention is on what 
follows the healing. The primary issue is not whether the woman will be 
healed—this happens early in the scene—but how Jesus will respond to 
an unclean woman who violates religious taboos by touching him without 
permission.’ Therefore, the woman tries to hide until she realizes that 
she cannot; then she comes forward “trembling.” Jesus does not rebuke 
her but praises her faith and tells her to go in peace (8:48). 

Even more important are passages which present women as followers 
of Jesus who are led by him beyond normal social roles and the restric- 
tions which confine them to the family. The story of Mary and Martha 
(10:38-42) contrasts Martha, who represents the expected role of a 


woman in serving a dinner, with Mary, who neglects this responsibility in - 


order to listen to Jesus’ word. Martha’s complaint raises the issue of 
whether Mary is right in neglecting her woman's duty and leaving her 
sister to work alone.*? In spite of the burden this places on Martha, Jesus 


49 Only the last two passages have parallels in the other gospels. 

50 Compare the reference to Zacchaeus—a person ostracized by the Jewish crowd—as a “son 
of Abraham" (19:9). Jacob Jervell asserts that "daughter of Abraham" is a designation 
“unknown in the literature from this period.” See “The Daughters of Abraham," 148. 

51 Ley 15:19-30 makes the impurity of such a woman clear. See further Marla J. Selvidge, 

“Mark 5:25-34 and Leviticus 15:19-20,” 619-25. 

Ben Witherington III questions whether Martha was simply doing traditional women's 

work because “in a Jewish context . . . women were not allowed to serve at meals if men 

were in attendance, unless there were no servants to perform the task." See Women in the 

Ministry of Jesus, 101. Evidently there were no servants in this household, for Martha 

complains of being left “alone” to serve. On the same page Witherington comments, 

“Though .. . women could attend synagogue, learn, and even be learned if their husbands 

or masters were rabbis, for a rabbi to come into a woman's house and teach her specifically 

is unheard of. Further, being alone with two women who were not one’s relatives was 
considered questionable behaviour by the rabbis. Thus, not only the role Mary assumes, but 


52 
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affirms that Mary has chosen rightly and her “good portion” will not.be 
taken from her. 

The significance of this scene is enhanced when we recognize that it fits 
into a repeated discipleship theme of hearing and doing the word, relating 
that theme to women. Both the indication that Mary had “seated herself 
beside the Lord's feet"? and the statement that she “was hearing his 
word” (10:39) show her beginning to assume the role of a disciple. She is 
beginning to respond to Jesus’ call to hear his words and do them (6:47). 
If she continues by not only hearing but doing, she will be included in 
Jesus’ family, for “my mother and brothers are these who hear the word of 
God and do it” (8:21).5* This challenge and invitation is reemphasized in 
11:27-28, following the story of Mary and Martha, and there is special 
concern to indicate that this challenge to discipleship applies to women as 
well as men. To the cry of a woman in the crowd (“Blessed is the womb 
that bore you and the breasts that you sucked”), Jesus responds, “Blessed 
rather are those who hear the word of God and keep it.” Jesus’ statement 
is generic and inclusive in meaning. In New Testament Greek, generic 
meanings are often expressed in the masculine, since this is the dominant 
gender. The masculine was used even in 8:21, where Jesus was speaking 
not only of his “brothers” but of his “mother.” But the setting in 11:27 
suggests special concern with the situation of women. A woman speaks to 
Jesus and her statement implies an understanding of how a woman may 
be accounted blessed: through being the mother of a great son. While the 
implied author may not wish to reject such blessedness completely (the 
woman’s statement is, after all, similar to statements about Mary in 1:42, 
48), the emphasis in 11:28 falls on a greater blessedness which is open to 
all, women as well as men: “Blessed are those who hear the word of God 
and keep it.” A woman’s happiness and fulfillment are not simply by- 
products of her role as wife and mother. Therefore, Jesus protects the 
right of Martha’s sister Mary to be free from domestic duties in order to 
begin the path of discipleship. 

Furthermore, in 8:1~3 there is a remarkable statement about women 
traveling with Jesus during his mission in Galilee. Jesus’ choice of the 
twelve apostles is reported in 6:12-16. When the twelve are next men- 
tioned in 8:1, a group of women is associated with them. Three of them 
are named, although the narrator indicates that there were “many others.” 


also the task Jesus performs in this story is in contrast to what was expected of a Jewish 
63 man and woman.” 

For this reflexive sense of the verb, see BAGD, 616. This position is typical of the disciple 
si with the teacher. See B. Witherington, Women in the Ministry of Jesus, 101 and n. 133. 

On the interpretation of 8:19-21, see pp. 212-13. 
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These women are not simply part of a crowd which shows temporary 
interest in Jesus, for they have a continuing role in the narrative. 

The women “were serving” them from their possessions, which prob- 
ably refers primarily to supplying and preparing the needed food. This 
was a traditional female role (at least when no servants were available), so 
there is no suggestion here that women should avoid traditional roles in 
order to demonstrate their new freedom. It is a role dignified by the fact 
that Jesus also performs it, urging the apostles to follow his example 
(22:26-27). Serving tables for the needy continues to be an important 
function in the early church (Acts 6:1-6). 

On the other hand, traveling around with a religious teacher conflicts 
strongly with traditional female roles in Jewish society.” Such behavior 
neglects a husband's rights and a wife's responsibilities to her family. It 
would probably arouse suspicion of illicit sexual relationships. In his later 
teaching Jesus will repeatedly tell his disciples that his call requires a 
break with the family (Luke 9:57-62; 12:51-53; 14:26; 18:28-30). The 
last two of these passages speak of leaving *house" and *children," which 
could apply to either a man or a woman, but these statements are male- 
oriented in that they also speak of leaving “wife” but not husband. 
Nevertheless, 8:2-3 refers to women who have evidently taken the drastic 
step of leaving home and family in order to share in the wandering 
ministry of Jesus.” The discipleship of women is conceived as radically as 
for men—perhaps even more radically, since women of that time were 
very closely bound to the family—involving a sharp break with social 
expectations and normal responsibilities. 

The women followers of Jesus are mentioned in Mark 15:40—41, but 
they are introduced much earlier in Luke, which shows their importance 
to the Lukan narrator. Furthermore, only the twelve and the women are 
mentioned in 8:1-3. These women are not part of a large crowd of 
disciples but have special importance and deserve special mention. Their 
special role continues. When the apostles are listed for a second time in 
Acts 1:13-14, they are in prayer “with the women (ev yevaitiv)®* and 


55B. Witherington comments, “This was conduct which was unheard of and considered 
scandalous in Jewish circles." Sce Women in the Ministry of Jesus, 117. 

56 However, 12:53 indicates that the division in the family caused by someone becoming a 
disciple will involve women as well as men. 

57 Y they were simply accompanying their husbands, we would expect the husbands to occupy 
a prominent place in the list of those following Jesus and supporting the mission from their 
means. We would not expect special reference to the women’s possessions. 

58 See BDF, no. 255: "The article can be omitted in prepositional phrases.” See also no. 257, 3. 
If the narrator did not have in mind a particular group of women, i.e., those mentioned in 
Luke, it is difficult to understand why only women, not men, are mentioned, except for 
Jesus’ brothers. The 120 mentioned in Acts 1:15 included men, as Peter’s address in 1:16 
makes clear. 
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Mary the mother of Jesus and his brothers.” Again this special group of 
women is mentioned along with the apostles, with Jesus’ mother and 
brothers now added. These women, like the apostles, have the important 
distinction of being followers and learners during Jesus’ ministry in 
Galilee and on the fateful journey to Jerusalem. This is an important 
qualification for the apostles (Acts 1:21-22; 13:31). It is also an important 
distinction of these special women, as shown by the mention of their 
presence in Galilee at Luke 8:1-3 and the repeated emphasis on their 
following Jesus from Galilee in 23:49, 55. 

While the apostles, and later Paul, are the leading witnesses to Jesus in 
Acts, these women are Jesus’ witnesses at one crucial point in the narra- 
tive. At the transition from crucifixion to resurrection, the narrator indi- 
cates that the women were present to see the crucifixion (23:49), then saw 
the burial (23:55), then had “seen a vision of angels” (24:23) and had 
“announced . . . to the eleven and all the others” what they had seen and 
heard (24:9). The angels ask the women to “remember” what Jesus had 
told them about his death and resurrection (24:6-8). This command 
presupposes that the women were instructed in these important matters 
along with the male disciples. The women delivered the message to the 
apostles as they were instructed to do (in contrast to Mark 16:8). They arc 
the first human witnesses to the resurrection. It is not clear whether the 
women immediately believe what the angels tell them. It is quite clear that 
the apostles do not believe the women (24:11). It will take some effort to 
open the blind eyes of Jesus’ followers, but the risen Christ will confirm. 
that the women's message is true. Those who will be Jesus’ witnesses in 
Acts are first instructed by the women, whose words prove to be a true 
witness to the risen Jesus. 

We have seen that the narrator of Luke shows active concern and uses 
literary skill to present Jesus' ministry to the oppressed and excluded in 
an impressive way. Episodes in which Jesus offers release of sins to 
outcasts are linked with one another and thereby repeatedly remind 
readers of this important aspect of Jesus' work. A series of major quest 
stories highlights the possibility of the excluded finding what they seek 
through Jesus. Both Jesus’ ministry to the poor and his ministry to 
women are well developed. All of this material demonstrates the fulfill- 
ment of the commission which Jesus announced in Nazareth, the commis- 
sion to preach good news to the poor and proclaim release to the captives 
and oppressed. 


Chapter Five 


JESUS AND THE CROWD 
OR PEOPLE 


Jesus and the Crowd or People 


The narrator of Luke refers frequently both to the “crowd” or “crowds 
(@xAos, SyAot)” and to the “people (Aads).” Use of the latter term is 
somewhat distinctive, for it occurs only twice in Mark, fourteen times in 
Matthew, but thirty-six times in Luke. “Crowd” and “people” are basi- 
cally synonymous terms in Luke. The shift from one to the other does not 
indicate that a new group has appeared on the scene. Rather, the narrator 
can shift terms within the same scene and mean the same group.! Further- 
more, the same functions in the narrative are attributed to the crowd and 
the people. Jesus teaches the crowds (5:3), who gather to hear and be 
healed (5:15), but the people also come to hear and be healed (6:17-18). 
There is emphasis on the large size of both the crowd and the people 
attracted to Jesus (6:17; 12:1). Both the crowds (11:14; 13:17) and the 
people (18:43) marvel and give praise when Jesus heals. Both the crowd 
(22:6) and the people (19:48; 20:19; 22:2) support Jesus in Jerusalem and 
so prove to be an obstacle to his arrest. The same group is intended. 
Nevertheless, the term *people" has a special connotation which should 
not be ignored. This term is frequently used in the Septuagint to refer to 
the people of Israel in its distinctiveness.? 'The influence of such usage is 
clear in Acts, where the “people (Aaós)" can be distinguished from the 
“nations (€@v7)” without need to explain that the Jewish people is meant 
(26:17, 23; cf. 4:27 and Luke 2:32). Furthermore, Peter’s speech in the 
temple and Paul’s speech in the synagogue, speeches addressed to the 
“people” (Acts 3:12; 13:15), address “Israelites,” “sons of the prophets and 
of the covenant,” “sons of the family of Abraham,” and those for whom the 
promises have been fulfilled. In these and other passages it is clear that the 
“people” means the Jewish people, understood in light of the scriptural 
heritage and promise which give it a special place in God’s purpose. This 
is also clear in some passages in Luke, for instance, when the people is 


1 See 3:7, 10, 15, 18, 21; 6:17, 19; 7:24, 29; 8:42, 45, 47; 9:11, 12, 13, 16; 22:2, 6; 23:4, 13; 
23:27, 48. 

? H. Strathmann points out that, by the time of the LXX and NT, Aaós had become rare in 
Greek prose, belonging to “an archaic and poetic mode of speech.” But it is very common in 
the LXX, where it undergoes "a shift of meaning, so that the word is now a specific term 
for a specific people, namely Israel, and it serves to emphasize the special and privileged 

| religious position of this people as the people of God." TDNT 4:29, 32. See also Paul S. 

1 Minear, “Jesus’ Audiences,” 81-84. 


| 143 


144 The Narrative Unity of Luke-Acts 


described as God's people (1:68, 77; 2:32; 7:16). Even when “people” 
substitutes for “crowd” in describing the large groups which surround 
Jesus and the early missionaries, some of this special connotation is 
probably present.’ 


THE BAPTIST AND THE CROWD on PEOPLE 


John the Baptist was sent to “prepare for the Lord a people made ready” 
(Luke 1:17) as part of his mission to “prepare the Lord’s way” (3:4; cf. 
1:76; 7:27).* The gospel shows him preparing the people when it describes 
John’s ministry in 3:7-18. John is speaking to crowds who have come out 
to be baptized (3:7). The narrator assumes that there is continuity 
between these crowds and the crowds who will surround Jesus during his 
ministry, and John’s response to them already gives some hints of what to 
expect in the future. 

On the positive side, the people come to John when he proclaims a 
baptism of repentance and accept his baptism (3:7, 21). There is remark- 
able stress on the fact that “all the people” were baptized by John (3:21; 
7:29; cf. Acts 13:24). John’s influence is comprehensive (except among the 
religious authorities). Jesus, in speaking to the crowds surrounding him, 
will later assume that they were among those baptized by John (7:24: he 
asks the crowd facing him, “What did you go out into the desert to see?”). 
The people continue to be fervent supporters of John, as 7:29 and 20:6 
indicate. Their attitude contrasts with that of the chief priests, scribes, and 
elders (20:1—5), and with that of the Pharisees and lawyers (7:30).° Thus 
the people addressed by Jesus have already been prepared for his coming 
by John’s baptism of repentance. The repeated mention of John’s baptism 


in the Acts speeches shows the importance of John’s preparation of the ' 


people of the promise (cf. Acts 1:22; 10:37; 13:24). 

On the negative side, John's harsh response to the crowd in Luke 3:7-9 
leaves us in doubt about the seriousness of their repentance. In words so 
strong that Matthew applies them to Pharisees and Sadducees (Matt 3:7), 
John calls the crowd “offspring of vipers” and warns them against the 


3 In Luke, Aads always refers to a group which is Jewish. (Use of the plural is different; cf. 
2:31.) H. Strathmann indicates that, when a crowd is mentioned in Acts, Aads always refers 
toa Jewish crowd. When it is a non-Jewish group, the narrator does not use Aads but 
8xAos or ÓyAov. TDNT 4:53. However, Acts 15:14 and 18:10 seem to extend the special 

Um for God's people to include Gentiles. 

See above, pp. 23-24. 

5 The carping "persons of this generation" in 7:31 cannot be the same as the “people” in 7:29, 
as the conflicting attitudes toward John in 7:29, 33 show. Furthermore, the attitude toward 
Jesus in 7:31-34 fits the description of the Pharisees and scribes in 5:30. 
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presumption of a feigned repentance. He insists that they must produce 
"fruit worthy of repentance" (3:8), backs this with an eschatological threat 
to trees not bearing good fruit (2:9), and warns against assuming that 
descent from Abraham will protect an unrepentant people (3:8). These 
same notes are later sounded in the preaching of Jesus, showing the 
continuity between the preaching of these two messengers of God. In a 
variety of ways Jesus speaks of "fruit" as the crucial test for individuals 
and people (6:43—44; 8:8, 15; 20:10), and he echoes John's warning that 
the tree which does not bear fruit for its owner will be chopped down 
(13:6-9).5 Jesus (6:30, 34-35), like John (3:10-11), requires sharing of 
goods with others, and Jesus applies John’s warning when he describes 
the fate of one who calls on “Abraham as father” but has not produced 
“fruit worthy of repentance” through sharing with the poor (16:19-31; cf. 
3:8). John's suspicion of the crowds that have come to be baptized appears 
to be justified in light of later developments, for Jesus must repeat John's 
eschatological warnings to a people that has become complacent (12:54— 
13:9), and eventually opposition to Jesus will appear not only from the 
Pharisees and scribes but also among the people (11:15-16, 29). Never- 
theless, at the beginning of Jesus’ ministry the acceptance of John’s 
baptism of repentance by the people gives reason to hope that they are 
ready to respond to Jesus’ message. 


Luxe 4-8 


Apart from the scene in Nazareth, discussed previously,’ the crowd 
responds favorably to Jesus in Luke 4-8, although there arc indications in 
chapter 8 that the crowd's response is superficial and inadequate. In 4:15 
the positive response is summarized: Jesus is “being glorified by all.” The 
reaction in Capernaum is very favorable, although 4:42 indicates that the 
people there had a different understanding of Jesus' mission than he did. 
Reports of Jesus' spreading fame, as he attracts crowds from wide areas, 
indicate the positive impression that Jesus is making on people. Soon 
people from the whole Jewish land (and beyond) are hearing about him 
and coming to him (6:17-18; 7:17). The crowds quite appropriately 
glorify God when they witness Jesus’ mighty acts (5:26; 7:16; cf. 9:43). 
They are not attracted merely by curiosity and fascination with the 
spectacular, for the narrator indicates that they come both to hear and to 


$ Peter and Paul also continue the preaching of John the Baptist. See Luke 3:5, 5, 8, 10 with 
Acts 2:37-38, 40; 26:20. 
7 See above, pp. 68-73. 
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be healed (5:15; 6:17-18). When Jesus returned from the country of the 
Gerasenes, the crowd “welcomed” him (8:40), and later in 9:11 Jesus 
“welcomed” the crowds (4zod€xonat in both cases). All of these state- 
ments in the narrative indicate that Jesus is highly popular and that the 
crowds are very attentive to Jesus’ words and works. 

Before this bright picture of the crowd’s response darkens in chapters 
10-13, there are indications that the crowd’s favorable attitude means less 
than it seems. While we are not told of incidents in which the crowd shows 
hostility to Jesus (except for the Nazareth scene), we do encounter 
statements by Jesus suggesting later negative developments and devaluing 
the crowd’s understanding of his message. Speaking to his disciples in 
6:22, 26, Jesus indicates that being hated and excluded by “people (oi 
dvOpormot)" is a sign of blessing, while being honored by them brings woe. 
This fits poorly with the popularity which Jesus is enjoying at this time 
but will begin to make sense as the story moves on. At the end of this 
sermon Jesus declares that coming to him and hearing him, as both the 
people and the disciples have done (6:17-18), is not enough. The crucial 
question is whether they will also act according to Jesus’ words (6:47-49). 
The sermon ends with this challenge to the disciples and the people, 
raising the question of whether they can fulfill this requirement. The 
difficulty of accepting Jesus and his words is underscored in 7:23, where 
Jesus declares blessed "whoever does not take offense" at him. Although 
the crowds are not yet taking offense, Jesus' statement suggests that many 
people will.* 

In 8:4-21 the parable of the sower and its interpretation are presented 
as a basis for evaluating responses to “the word of God,” which Jesus is 
preaching (see 5:1 with 8:11). Only the last of the four listed responses is 


adequate, since it involves not only hearing the word but holding it fast ` 


and bearing fruit (8:8, 15). This is equivalent to “hearing the word of God 
and doing it” (8:21). Thus Jesus’ address in 8:4-18, with the connected 
episode in 8:19-21, reemphasizes the requirement expressed at the end of 
the previous sermon (6:46-49). This is a challenge to the disciples, who 
are warned that initial acceptance of the word does not guarantee that 
they are good soil (8:13-14). However, this challenge to the disciples is 
accompanied by clear negative statements about the people who have 
heard Jesus but have not become disciples.’ In 8:10 Jesus indicates to the 
disciples that “to you it has been given to know the mysteries of the reign 


eS 
5 7:22-23 is a reminder of Jesus’ mission announced in Nazareth and the rejection he 
encountered there, See pp. 79-81. 
9 Note that by this time there are already a large number of disciples. See 6:17. The disciples 
are not a select group but consist of all those who have made the decision not only to hear 
but do the word of God. The crowd has heard but has not accepted the necessity of doing. 
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of God.” This is not true for “the rest.” This reference to “the rest” in 8:10 
is explained further in 8:12. They are “those who hear, then the devil 
comes and takes away the word from their heart, in order that they might 
not believe and be saved.” They have had a chance to respond but have 
not. Jesus is apparently already encountering this lack of response to his 
word. For such people Jesus’ message consists of incomprehensible para- 
bles “in order that seeing they might not see and hearing they might not 
understand.” This fateful lack of understanding on the part of those to 
whom knowledge of the kingdom’s mysteries has not been “given” begins 
to control the narrative from this point on. Here the plot begins to pivot. 
Even though a reader new to Luke would not yet know how Jesus’ 
statement in 8:10 relates to subsequent events and statements, such as 
Jesus’ statement that the things leading to peace have been hid from 
Jerusalem’s eyes (19:42) and Paul’s final statement to the Roman Jews in 
Acts 28:26-27 (where we have a full quotation of the Isaiah text to which 
Luke 8:10 alludes),'? the reader may still be put on the alert for further 
signs of unresponsiveness and resistance in the following narrative. 

The blindness which Jesus notes does not indicate that all hope for the 
Jewish crowd is past at this early point in the story. The omission of the 
final line of Mark 4:12, ^. . . lest they turn and it be forgiven them,” may 
show a desire to avoid the idea that the possibility of forgiveness is already 
past, which would not fit with the offer of forgiveness by the apostles in 
Acts. Also, the sayings about the lamp and about the uncovering of what is 
hidden in 8:16-17, although open to several interpretations, may speak 
against the view that the blindness of 8:10 is reason for Jesus and his 
followers to give up their mission in despair.!! Even though 8:10, Jesus’ 
statement about the crowd which has not understood his word, suggests a 
tragic turn to the narrative, the story of Jesus, his followers, and the 
Jewish people is far from over, and there will be positive as well as 
negative developments before it ends. 


Luke 9:1-13:21 


In Luke 9 we find additional indications of a positive relationship between 
Jesus and the crowd but also some hints of tension, a tension which will 


1? Tt is true that the statement about seeing and hearing in Luke 8:10 has been simplified 
compared to the parallel in Mark 4:12, which also reduces the degree of similarity in 
wording to Isa 6:9-10 LXX. However, Isaiah's paradoxical combination of seeing and not 
seeing, hearing and not understanding, is retained, and the importance of Isa 6:9-10 in 
Luke-Acts is shown by the prominent position of the quotation at the end of Acts. 

1! The saying in 8:16 is repeated, with minor variation, in 11:33, right after a harsh 
condemnation of "this generation." It may have the same function in that setting. 
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increase in chapters 11-13, where we learn that an important segment of 
the crowd: is rejecting Jesus and Jesus’ warnings against failure to 
respond become more intense. 

On the positive side, Jesus’ prophetic role is recognized by the crowd. 
The declaration in 7:16 that Jesus is a “great prophet” is followed by 
indications that there is continuing, intense speculation among the crowds 
concerning Jesus as a prophet (9:7-8, 18-19). While this may show less 
insight than Peter's confession in 9:20, it shows a positive attitude toward 
Jesus and is appropriate as far as it goes, for even Jesus speaks of himself 
as a prophet (4:24; 13:33). Furthermore, Jesus welcomes the crowd and 
feeds it in 9:11-17, and the crowd responds to the healing in 9:37-43 by 
rightly recognizing it as a manifestation of “the majesty of God.” 

However, Jesus will announce his coming rejection by the religious 
authorities in 9:22 and will declare that his followers must now be willing 
to deny themselves and take up crosses. The twelve and the seventy-two!” 
are also prepared by Jesus to face rejection as they preach and heal in the 
various towns. They are given instructions on what to do when they are 
not received by a particular city (9:5; 10:10-11). Jesus clearly anticipates 
opposition to this widening mission, opposition that will be characteristic 
of towns as wholes. In 10:12 the instructions to the seventy-two are 
followed by a condemnation of “that city” which refuses to receive them, 
and in 10:13-15 three towns in Galilee which have not repented in spite of 
Jesus’ mighty acts are condemned. This puts a new perspective on Jesus’ 
previous ministry. While the people of Capernaum were excited by Jesus’ 
healings and tried to prevent him from leaving (4:42), this was evidently 
not a sufficient response, for Capernaum will be condemned in the 
judgment, according to 10:15. This makes it doubtful whether the crowd 
that glorifies God for Jesus’ healings and regards him as a prophet is 
responding adequately. In 10:13-15 it begins to appear that Jesus is 
demanding repentance from the general population. Prior to this he has 
spoken only of calling sinners, i.e., the outcasts, to repentance (5:32). 
Following 10:13-15 there are repeated references to the need for repen- 
tance in Jesus’ words to the crowd (11:32; 13:3, 5). 

Another development adds tension to the relationship between Jesus 
and the crowd. Jesus begins to speak to the crowd about the harsh 
demands of discipleship. He has previously insisted on the importance of 
not only hearing his words but doing them (6:46-49; 8:21). Those who 
take this demand seriously become part of Jesus’ “great crowd of dis- 
ciples” (6:17). In 9:23-27 Jesus begins to inform the crowd that following 
him as a disciple means renunciation of the things which seem most 


12 On the question of seventy or seventy-two missionaries in 10:1, see below, pp. 232-35. 
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precious in ordinary life. In 9:23 the narrator makes clear that Jesus’ 
following words are addressed “to all,” in contrast to the preceding words 
to the disciples. Some important teaching on discipleship is addressed to 
the crowd because it is a potential source of disciples and its members need 
to know what discipleship implies. In 9:23-27 Jesus is challenging the 
crowd to become disciples, and he uses strong words which make the full 
extent of the commitment clear. He speaks of taking up one’s cross daily 
and losing one’s life, which make discipleship much more difficult than it 
had seemed before. 

The importance of the challenge in 9:23-27 is indicated by the appear- 
ance of two similar passages in the later narrative. In 9:57-62 Jesus 
responds to three candidates for discipleship in ways that emphasize the 
conflict between discipleship and desires for a home and normal family 
relationships. He harshly denies requests to fulfill family duties before 
following as a disciple. The words addressed to the crowds in 14:25-35 
are also related. They summarize previous statements by bringing 
together three requirements for discipleship. This triad is highlighted by 
the fact that all three parts end with the refrain *. . . cannot be my 
disciple." The first (14:26) intensifies the demand for a break with the 
family in 9:59-62. The second (14:27) repeats the requirement of bearing 
one's cross in 9:23. The third (14:33) is related to previous scenes in which 
particular disciples left all when called by Jesus (5:11, 28), but now Jesus 
announces a general requirement that disciples must abandon their 
possessions. Family, safety, possessions—discipleship threatens all three. 
The crowds are told that those who cannot abandon these treasures cannot 
be Jesus' disciples. Such people are worthless salt, which will be thrown 
out (14:34—35). The concluding call for hearing by those who have ears 
recalls 8:8, suggesting that Jesus' words about discipleship clarify what it 
means for the seed to bear fruit in the parable of the sower. 

In 11:14-36 we discover that a segment of the crowd no longer responds 
favorably to Jesus. Nor are they merely unresponsive. Open opposition to 
Jesus emerges from the crowd. Following an exorcism, the crowds 
marvel, a response familiar from earlier healing stories, but *some of 
them” accuse Jesus of using the power of Beelzebul, while “others” put 
him to the test and ask for a sign from heaven (11:14-16). Both of these 
are regarded as negative reactions from segments of the crowd. Jesus 
responds to the first in 11:17-26 and to the second in 11:29-36, so that 
11:14-36 forms a single section of controversy with segments of the crowd. 
The accusation that Jesus is working by the power of Beelzebul is 
attributed to the Pharisees in Matt 12:24 (see also 9:34) and to the scribes 
from Jerusalem in Mark 3:22. Luke alone attributes it to some of the 
crowd. Again, Matthew and Mark attribute the request for a sign from 


i rr 
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heaven to the Pharisees (Mark 8:11), the scribes and Pharisees (Matt 
12:38), or the Pharisees and Sadducees (Matt 16:1). To have these severe 
challenges emerge from the crowd presents sections of the crowd in 
strongly negative roles. To be sure, these challenges are not expressed by 
the crowd as a whole. The narrator distinguishes attitudes, suggesting 
that divisions have developed within the crowd. 

The narrator previously distinguished between the attitudes of the 
scribes/Pharisees and the crowd or people (7:29-30). Now the opposition 
to Jesus characteristic of the former is emerging in the latter. 

Jesus’ reply shows the same sense of eschatological crisis and critical 
need for repentance previously expressed in the instructions to the sev- 
enty-two (see 10:9-15). The exorcisms show that “God’s reign has come 
upon you,” as Jesus declares in 11:20, a statement similar to the procla- 
mation given to the seventy-two: “God’s reign has come near to you” 
(10:9, 11). In his mission instructions Jesus had stated that those towns 
not receiving his messengers and repenting would be condemned. This 
note of judgment is repeated and expanded as Jesus warns the crowd in 
11:29-32 and 12:54-13:9. These related passages in chapters 10—13 
suggest that the fault of Jesus’ accusers in 11:15 lies not only in their false 
accusation but also in their failure to recognize the approach of God’s 
reign and repent. The reply to those who seek a sign in 11:29-32 is 
especially close to the words of judgment in 10:12-15, for in both passages 
people of Jesus' time are condemned by an unfavorable comparison with 
sinful or pagan cities or individuals mentioned in Scripture. The com- 
parison between Jesus and Jonah indicates that "this generation" is 
doomed apart from repentance.'* As Jesus speaks of Jonah in Nineveh, he 
himself is on his way to Jerusalem, and the events there will confirm 
Jesus’ judgment that the men of Nineveh will rightly condemn this 
generation. 

In the midst of his reply to hostile groups in the crowd, Jesus responds 
to a woman with a beatitude for those who *hear the word of God and 
keep it" (11:28). This is a reminder of previous statements by Jesus. Jesus 
previously declared that his hearers must not only hear but do, and 
identified such persons as the seed which falls in good soil and bears fruit 
(6:46-49; 8:15, 21). This reminder of Jesus' norm for response to his 
teaching, found in the midst of a section where active opposition to Jesus is 


—M——————————————— NAZ 
13 There may also be a connection between the saying about the strong man conquered (11:21- 
22) and the vision of Satan fallen from heaven (10:18). 
The references in 11:29-32 to “this generation” as an evil generation, which will rightly be 
condemned by people of previous times, generalizes in a way that heightens the negative 
image of the crowd. Jesus is apparently speaking of a much larger group than those who 
raised the issue of a sign in 11:16. 
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appearing, suggests that this opposition is a manifestation of the basic 
failure to hear and keep the word of God. The opponents in the crowd are 
examples of seed which failed to grow." Jesus’ response to his critics ends 
with a warning “lest the light which is in you be darkness” (11:35). 
Evidently there is still hope of avoiding that result. 

In spite of the appearance of opposition in the crowd, the narrator 
indicates that the crowds are increasing (11:29) and reach tremendous size 
(12:1). Whatever the attitudes of people toward Jesus, they have not lost 
interest in him. 

The narrator indicates some of the inadequacies of the crowd while still 
allowing variety within it by having a particular member of the crowd 
approach Jesus with a request or question (12:13; 13:23). Jesus’ 
responses show that these individuals represent larger groups. In 12:13, 
which leads into Jesus’ teaching about the danger of the search for riches, 
Jesus first rebuffs the individual and then continues with warnings on the 
same topic addressed “to them” (12:15, 16). Evidently a number of people 
in the crowd need to be warned not to be like the rich fool. A similar shift 
to the plural occurs when Jesus answers “someone” in 13:23-24. 

The warnings in 12:54—13:9 are directed to the crowds in general. The 
tone is harsh. Jesus’ hearers are called “hypocrites” and are blamed for 
failing to “examine this time” (12:56). Only repentance can save them 
from sudden destruction, and this warning applies to “all” (13:3, 5). Only 
a short time remains for them to act (12:57-59); there is one last chance to 
bear fruit (13:6-9). John the Baptist had warned the crowds that they 
must produce “fruit worthy of repentance,” for “the ax is laid to the root of 
the trees” (3:8-9). Now Jesus speaks to the crowds the way John did 
(13:6-9). “This time" is critical, but the crowds, so alert to the weather, 
are ignoring this crucial time. Here we do not find open opposition to 
Jesus, as at 11:15, but there are clear indications of a potentially 
disastrous failure to respond to Jesus’ message, a failure which Jesus tries 
to correct with urgent words. The reason for the urgency is hidden behind 
figurative language, but in the context of Luke-Acts the urgency may be 
caused by other events than an imminent cosmic judgment. In the course 
of the narrative there are several crucial points of decision which will 
shape the story of Jesus Messiah and the Jewish people. As Jesus 
approaches Jerusalem, a representative core of the Jewish people are 
approaching a decision point which will have heavy consequences for the 
future. In the context of Luke, “this time” in 12:56 may refer to the 
decision point which is fast approaching as Jesus journeys to Jerusalem. 


15 Note also that the saying about the lamp in 8:16 recurs in variant form at 11:33, providing a 
further tie between these sections of Jesus’ teaching. 
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Now Jesus is warning people about their blindness to “this time 
(kaipóv).^ When he arrives at Jerusalem, he will lament the bitter fact 
that “the time (xa:pév) of your visitation” is passing unrecognized, with 
tragic consequences. The images of imprisonment, Roman slaughter of 
temple worshipers, and collapse of buildings in 12:57-13:5 are quite 
appropriate to the results of the Jewish-Roman war, to which 19:42-44 
clearly refers. The approach of a fateful decision at Jerusalem makes the 
urgent tone of 12:54-15:9 appropriate. 


Luxe 13:22-19:10 


The crowd continues to come to Jesus for healing and rejoices “at all the 
glorious things being done by him" (13:14, 17). However, at the next shift 
of scene Jesus responds to “someone” (an anonymous member of the 
crowd)’ with a severe warning of exclusion from God's reign (13:22-30). 
While the question is posed by an individual, Jesus addresses his audience 
in the plural, indicating that the warning concerns others in the crowd as 
well, of whom the questioner is a representative. The questioner asks 
whether few will be saved, and Jesus’ answer (“Many will seek to enter 
and will not be able”) suggests that those of the crowd who will be saved 
are, in fact, few, which is a decidedly pessimistic view of the further 
progress of Jesus’ mission. Those being addressed shared table fellowship 
with Jesus, perhaps provided him hospitality, and Jesus taught in their 
streets. Nevertheless, they are rejected as “workers of iniquity.” Their 
appeal to past association with Jesus is of no avail when repentance is 
lacking. They are warned that they may be excluded from the banquet in 
God’s reign. Past rank and present expectations will be overturned when 
members of Jesus’ audience discover that they are shut out and people of 
distant lands take their places (vv. 28-30). Simeon’s prophetic preview of 
Jesus’ meaning for Israel (“This one is set for the fall and rising of many 
in Israel”: 2:34) fits Jesus’ harsh words here, although the reference to 
people from distant lands may extend the upheaval beyond Israel. The 
themes of sharing in the banquet of God’s reign and reversal of positions 
prepare for the parable of the great supper in 14:15-24. 

Thus in four major statements to the crowd or members of it (11:14-36; 
12:13-21; 12:54-13:9; 13:22-30), we find that some of the crowd are 
opposing Jesus, and that the crowds are accused of being unresponsive 
and are threatened with judgment and exclusion. In Luke 11-13 it 
appears that the previous interest of the crowd in Jesus’ teaching and 


16 of 12:13-14, where Jesus responds to “someone from the crowd.” 
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miracles was in many cases a superficial, inadequate response. Further- 
more, it is becoming increasingly problematic whether Jesus will be the 
“glory of your people Israel” and bring the “redemption of Jerusalem,” as 
anticipated in 2:32, 38. Tension is developing in the plot, for the expecta- 
tions of salvation aroused by the birth stories are being threatened. Not 
only do many of the religious authorities oppose Jesus, but members of the 
crowd, which often seemed to favor Jesus, must be warned that they may 
lose the salvation which Jesus came to bring. 

The warning about exclusion in 13:23-30 is linked by the narrator 
with Jesus’ following words about Jerusalem and his own death. The 
reminder that Jesus is journeying to Jerusalem in 13:22 not only provides 
a general setting for the warning to the crowd but also anticipates Jesus’ 
words in 13:32-35 (cp. especially vv. 22 and 33). The section begins by 
reminding us that Jerusalem is the goal of Jesus’ journey and ends by 
clarifying the significance of Jerusalem as goal. The connection is 
strengthened by the indication in v. 31 that Jesus’ following words were 
spoken at the same time (v abr 5 pa) as the preceding warning. The 
narrator's efforts to link these two narrative segments suggests some 
connection in meaning.” This need not indicate that the people who are 
seeking to enter God's reign but fail are responding to Jesus in the same 
way that Jerusalem will. Rather, a progression seems to be implied. The 
inadequate response of the people now will become deadly rejection by the 
leaders and “people” of Jerusalem later. 

Some Pharisees warn Jesus that he should “go (mopevov) from here, for 
Herod wants to kill (&vokreivat) you.” Jesus’ reply plays with the ideas of 
going and being killed, highlighting the Pharisees’ ironic misunder- 
standing of the true situation. Jesus, indeed, “must go (de . . . 
mopever@at)” (v. 33), but this is a journey to the place of death, not the 
escape from death that the Pharisees urge. He is going to Jerusalem, the 
city that “kills (&wokretvovea) the prophets” (v. 34). The persecution and 
killing of prophets has already been mentioned in 6:22-23 and 11:47—51, 
but now this motif is given specific application: the prophet is Jesus and 
the place will be Jerusalem." 

Jesus says that he must go “today and tomorrow and on the next day” to 
reach his destiny in Jerusalem (v. 33). He also says that he is casting out 
demons and accomplishing healings “today and tomorrow, and on the 


17 On the link between 13:22-30 and 31-35 see further A. Denaux, “L’hypocrisie des 
Pharisiens,” 245-49. Denaux notes other cases in which a Lukan introduction serves to 
draw together isolated pericopes. 

18 The wording of 13:34 is similar to 11:49. The latter speaks of “prophets and apostles 
(&xoaréAous)” (dif. Matthew), while the former speaks of “the prophets . . . and those sent 
(dweoradpévous).” Both speak of the killing of these messengers. 
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third day I am brought to my goal” or "finished (reAetodpar)” (v. 32). 
Verse 32 is often understood as a reference to Jesus' death. However, in v. 
33 the sequence of three days refers to the time of travel to Jerusalem. It 
would be remarkably awkward and confusing for the narrator to refer to 
three day periods twice in adjacent verses, using largely the same wording, 
and yet intend to refer to different periods. This problem disappears if we 
translate reAecoduat as “I am brought to my goal” and understand the 
goal as Jerusalem.'? Verse 33 makes clear that Jesus’ required goal is 
Jerusalem, and v. 32 should be interpreted in light of this verse.”° Thus 
TeAetodpar does not refer directly to Jesus’ death. Nevertheless, a sec- 
ondary reference to Jesus’ death need not be excluded, for vv. 33-34 speak 
of Jerusalem as the place of death, and Jesus’ arrival in Jerusalem may 
anticipate what will happen to Jesus there. 

This interpretation is supported by three points of connection between 
this scene and the Lukan narrative of Jesus’ approach to the city.?! (1) In 
13:32 Jesus says, “I am bringing to completion" or "finishing (&roreAQ) 
healings today and tomorrow. . . ." Luke alone uses the approach to 
Jerusalem as an occasion to recall and celebrate Jesus' mighty acts of 
healing (19:37), which at that point are complete."? (2) The statement, 
"Blessed is the one who comes in the name of the Lord," in 13:35 is 
repeated verbatim (with the addition of “the king”) in 19:38. (3) Jesus’ 
lament over Jerusalem's rejection in 13:34 is paralleled by a similar 
lament over Jerusalem in 19:41-44 (found only in Luke). Thus Jesus’ 
words in 13:32-35 specifically anticipate the later scene in which Jesus 
approaches Jerusalem and views the city. It is this goal which is in mind 
when Jesus says, “And on the third day Iam brought to my goal.” 

The vagueness of the time references in the rest of the Jerusalem 
journey makes it difficult to know whether the narrator intends to portray 
Jesus arriving at Jerusalem literally on the third day after Jesus’ state- 
ment in 13:32-33. In any case, the sequence of a few days in Jesus’ 
statement indicates that the time is now short. Jesus’ reply to the Phari- 
sees carries a sense of urgency and imminent crisis as the time of arrival 
approaches. Much important teaching of Jesus is crammed into the last 


19 Mentioned as a possibility by J. Fitzmyer, Luke X-XXIV, 1031. If this verb is passive 
rather than middle, as assumed here, it suggests the hidden divine action behind Jesus’ 
action. This fits with the emphasis on divine necessity in v. 33. 

? Aq probably has an intensifying sense, such as “moreover.” So I. H. Marshall, The 
Gospel of Luke, 572, and M. Rese, “Lukas XIII, 31-33,” 217-18. 
Sce D. Tiede, Prophecy and History, 73: “Simply on a literary level . . . it is clear that Luke 
13:31-35 has been structured in close correlation to the third gospel's account of Jesus’ entry 
into Jerusalem." 

?? The healing of the ear of the high priest's servant (22:51) is exceptional. It is required to 
compensate for an injury caused by one of the disciples. 
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few days of Jesus' journey to Jerusalem (13:22-19:27). All of the gospels 
give a large amount of space to Jesus’ last days in Jerusalem. Luke 
extends this intensified account of Jesus’ words and actions back to the 
final days of the Jerusalem journey. This results in a large amount of 
Jesus’ teaching being given with the final crisis impending. . 
Jesus speaks with emotion and with a strong sense of the destiny which 
he must shortly fulfill. Emotional tension was already expressed in 12:49- 
50: “I came to cast fire on the earth, and how I wish that it were already 
ignited! I have a baptism to be baptized with, and how distressed I am 
(evréyopa:) until it is accomplished!” To this is added in 13:34-35 Jesus 
emotional reaction to Jerusalem’s rejection of his mission. Jesus speaks in 
words of lament directed to the city itself, beginning with a repetition of 
the city’s name. He expresses his unfulfilled yearning to “gather” Jeru- 
salem, contrasting his repeated desire (78éAqaa) with their refusal of that 
desire (oùx 70eAsc are). The image of the hen and her chicks adds to the 
pathos. Jesus is the caring, anguished parent, yearning to gather close the 
wayward children. Although Jesus addresses Jerusalem as killer of the 
prophets, his words are primarily words of lament, not of condemnation: 
But Jerusalem’s rejection will have consequences. Jerusalem’s “house is 
forsaken, and its people will not “see” Jesus until they say, “Blessed is the 
one who comes in the name of the Lord.” As noted above, these words are 
repeated when Jesus descends the hill to Jerusalem. However, the nar- 
rator makes clear that it is not the people of Jerusalem but “all the 
multitude of the disciples” who greet Jesus in this way (19:37; dif : 
Matthew, Mark). In contrast, Jerusalem does not recognize the time of its 
visitation (19:44). The function of 13:35 is not to anticipate what will 
happen in 19:37—38 but to lament what will not happen. Indeed, 13:35 
would make little sense in Luke if it were fulfilled upon Jesus’ arrival at 
Jerusalem, for it is obvious that the people of Jerusalem would not see 
him until he arrives there. This statement is important and is emphati- 
cally expressed (“I say to you, you will certainly not see me”) because a 
much more serious separation is in mind than the remaining miles of 
Jesus’ journey to Jerusalem. Jerusalem does not recognize God's saving 
visitation when Jesus arrives. It does not “see” and acknowledge its 
messianic king and therefore cannot share his benefits. . 
Nevertheless, Jesus holds open the future. When he states, “You will 
certainly not see me until you say,? ‘Blessed . . .’,” Jesus holds open the 
possibility that at some future time Jerusalem might welcome its king and 
share in the messianic salvation. Dale C. Allison, Jr., interprets Luke 
13:35b as a conditional prophecy of a salvific coming which is still possible 


23 Or “until it shall come when you say.” 
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for Jerusalem, in spite of its rejection of Jesus. He rightly rejects the 
common view that this sentence refers to the final coming of Jesus as 
judge, which can only mean condemnation for Jerusalem, pointing out 
that “bless” and “blessed” are “not words of fear and trembling” but are 
“usually expressions of joy, and they consistently have a very positive 
connotation."^* It would be strange for people facing divine wrath to greet 
their judge in the same way that people greeted the pilgrims coming to 
Jerusalem to celebrate the feasts?? and in the way that Jesus’ disciples 
greeted him when he approached Jerusalem (19:38). There is no indica- 
tion when or even if Jerusalem will finally accept Jesus as its Messiah. 
The importance for the narrator of holding open this possibility, in spite 
of much negative experience, is indicated by Acts 3:19-21, which makes 
the coming of the Messiah to the people of Jerusalem depend on their 
repentance. This is also the implication of Luke 13:35. Luke 21:24 
provides some further support for this interpretation, for it appears to 
hold open the possibility of an end to the destruction that will befall 
Jerusalem. 

Luke 13:35 and 21:24 are part of four connected passages (two of them 
unique to Luke) about Jerusalem’s rejection of Jesus and the resulting 
judgment on the city (see 13:32-35; 19:41-44; 21:20-24; 23:27-31). The 
implications of the statement in 13:35 that “your house is left” or “for- 
saken" will become clear in the later passages, which speak of the con- 
quest and destruction of the city, with great suffering for its people. The 
mood of lament and pathos in 13:34-35 will continue. Jesus will weep 
over the city and use graphic images of devastation which will fall upon all 
the inhabitants of the city, even the women and children. The repeated 
appearance of these laments over Jerusalem, beginning already in chapter 
13, makes their importance to the narrator clear. The tragic effect of these 
passages is all the stronger because of the joyful expectation in the birth 
narrative, with its prophecy that Jesus would fulfill the hope of those 
awaiting the “redemption of Jerusalem” (2:38). 

In 14:25 we are told that the crowds not only surround Jesus at points 
along the way but accompany him as he journeys. They are “going with” 
Jesus, as disciples should. However, their commitment to discipleship is 
dubious. Jesus must still warn them about the requirements for those who 
share his journey.” He explains how one must “come after” him, namely, 
bearing a cross (14:27), and indicates that traveling with him means 


———————————————————————À 
24 See “A Conditional Prophecy," 75. 
25 A use of Ps 18:26, which is being quoted in Luke. 
Jesus’ teaching here summarizes and reinforces previous teaching on discipleship, as 
discussed above, p. 149. 
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saying farewell to all one’s possessions (14:33). These warnings are 
necessary because the crowd’s attraction to Jesus may simply show that 
they are fools who carelessly begin what they cannot finish (14:28-32). 
Such people are worthless salt which will be thrown out (14:34-35). Like 
the people in the parable which immediately precedes this teaching to the 
crowd, they are invited to a great banquet but at the last minute may 
foolishly excuse themselves because they are concerned about property 
and family.”* 

Before and after Jesus’ entry into Jerusalem, there are important 
passages which indicate that the relation of Jesus to the people is coming 
to a crisis. Before discussing them, we should note a few brief indications 
of the crowd’s failure to understand or respond to Jesus which lead up to 
these important passages. Jesus’ words in 17:26—30 are addressed to the 
disciples, but they comment on the behavior of the many people who are 
going about their business oblivious to the impending crisis. They have 
not been changed by Jesus’ warnings in 12:54-13:9. Later Jesus indicates 
how difficult it is for those having property to enter God's reign, and 
"those who heard” respond by asking, “Who is able to be saved?" (18:26). 
These members of the crowd think that Jesus' statements pose impossible 
conditions for them.?? The desire for riches, about which Jesus warned 
the crowd in 12:13-21, is still a problem. In 18:36-39 a blind man hears a 
crowd passing through and calls out, “Jesus, Son of David, have mercy on 
me.” “Those going ahead" of Jesus, members of the crowd, rebuke the 
blind man. The reason for the rebuke is not entirely clear, but it may well 
be that “Son of David," understood as a messianic title, seems inappro- 
priate. To the narrator, however, it is appropriate (see 1:32; Acts 2:29-31, 
36), and the crowd's reaction shows a blindness which is similar to that of 
the Pharisees, who in 19:39 want Jesus to rebuke his disciples for pro- 
claiming him king. In 19:7 “all” grumble at Jesus’ association with a 
sinner, the chief tax collector Zacchaeus. Here the crowd takes the same 
position as the scribes and Pharisees in 5:30 and 15:2, thus showing a lack 
of understanding of Jesus’ mission to call sinners and save the lost (5:32; 
19:10). 

While in 4:31-8:40 there seemed to be a clear distinction between the 
crowd, which was favorable toward Jesus, and the scribes and Pharisees, 
who were not, Jesus begins to issue harsh warnings to the crowd in Luke 


2 Using &voráecopas which, since a journey is clearly in mind, retains the meaning “say 
farewell,” “take leave,” as in 9:61. 

8 Helmuth L. Egelkraut, Jesus’ Mission to Jerusalem, 181, notes that Jesus’ statement, “If 
anyone comes to me . . . ,” in 14:26 is connected with the invitation, “Come,” in 14:17. The 
conditions for discipleship in 14:26, 33 are antithetically related to the excuses in 14:18-20. 

29 Members of the crowd, not the disciples, are speaking in 18:26. The disciples have already 
left their property and do not share the crowd’s problem. See 18:28. 
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11-13, and, as Jesus approaches Jerusalem, the crowd’s attitudes are 
hardly distinguishable from those of the scribes and Pharisees, who reject 
Jesus’ teaching on riches (16:14), think that proclaiming Jesus as king 
deserves a rebuke, and grumble when Jesus associates with tax collectors 
and sinners. 


Luxe 19:11-21:38 


In the period of Jesus’ teaching in the temple a contrast between the 
people and the religious leaders (now described as chief priests, scribes, 
and “first men of the people”: 19:47) reappears. We are not told that the 
people now recognize the critical time, repent, and become disciples. 
Nevertheless, they show enthusiastic interest in Jesus’ teaching. The 
popular support of Jesus is so strong that the religious leaders, who are 
seeking to destroy Jesus, are unable to arrest Jesus in public. The 
“people” (Aads is frequently used from 19:47-24:19, while óxAos 
[“crowd”] is used only four times in this section)?" do not plan Jesus’ 
death; indeed, they are the chief obstacles to the leaders’ plot (see 19:47- 
48; 20:6, 19; 22:2, 6). In the temple Jesus continues his ministry of 
teaching the people and proclaiming good news, and the people are eager 
to hear him (see 19:47-20:1 and 21:37-38, passages which frame Jesus’ 
temple teaching). However, this impression of strong support from the 
people is undermined by words of Jesus which indicate that popular 
support will not determine the course of events and that Jerusalem as a 
whole will be implicated in Jesus’ rejection and will suffer the conse- 
quences. These words imply that the popular response is flawed in some 
respect. It is not sufficient to bring a happy outcome to the plot. Thus 
there is tension in the narrative between the apparently favorable situa- 
tion and Jesus’ awareness of what is coming. 

In portraying the people, Luke, in contrast to Matthew and Mark, 
specifies that it is the “multitude of the disciples” who rejoice at Jesus’ 
entry into Jerusalem and say, “Blessed is the one who comes in the name 
of the Lord.”*' This gains in significance when we recall that Jesus had 
previously said to Jerusalem, “You will certainly not see me until you say, 
“Blessed is the one who comes in the name of the Lord" (13:35). 
Jerusalem does not join in saying this and so does not “see” Jesus in the 
crucial sense. The disciples also proclaim Jesus as “the king” in 19:38. 


39 See Jerome Kodell, “Luke's Use of Laos,” 327-45. 

Note also that this “multitude of the disciples” praises God for “all the mighty acts which 
they had seen.” This is not a group encountering Jesus for the first time but witnesses of 
Jesus’ previous ministry who have accompanied him for some time. 
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Jerusalem, whether leaders or people, does not join in this proclamation. 
It is an appropriate proclamation at this crucial point in the story. When 
Peter made his messianic confession in 9:20, Jesus “rebuked (éaert- 
pjcas)" the disciples and commanded them to tell this to no one. In 
19:38-40 “some of the Pharisees from the crowd” ask Jesus to do what he 
had previously done, i.e., “rebuke (émtriunoov)” his disciples. This time 
Jesus refuses. Now is the time for public revelation and public acknowl- 
edgement of Jesus’ messianic kingship. But only the disciples acknowl- 
edge Jesus as king. 

Furthermore, there are three scenes just before and shortly after the 
arrival at Jerusalem which provide previews of what will happen there. 
They indicate that the king will be rejected by his citizens and that this 
will bring disaster upon the city as a whole, both the leaders and the 
people. These three scenes are the parable of the pounds (19:11-27), 
Jesus weeping over Jerusalem (19:41-44), and the parable of the vine- 
yard tenants (20:9-19). I will begin with the second of these, which refers 
explicitly to the destruction of Jerusalem. 

In 19:41-44 Jesus addresses the city of Jerusalem and speaks about its 
coming destruction. This will befall the city as a whole and its inhabitants 
(“your children in you”), that is, the people of Jerusalem, not just the 
religious leaders. fl'he city’s destruction will be divine punishment for its 
blindness (see “because you did not know” in 19:44). This theme of divine 
retribution for the people of the city reappears in 21:23, where the 
destruction of Jerusalem is described as “wrath on this people (Aaós)." 
The verb &yvos (“you knew”) occurs both at the beginning and near the 
end of Jesus’ statement, emphasizing that the city’s failure to recognize its 
opportunity (“the time of your visitation”) is the critical factor in sealing 
its fate. This fits with the fact that it is the disciples accompanying Jesus, 
not the inhabitants of the city, who proclaim Jesus as king when he arrives 
at Jerusalem (19:37-38). The disciples proclaim the “peace” which comes 
with the messianic king, while the city does not recognize “the things that 
lead to peace” (19:38, 42). In 1:78-79 Zechariah prophesied that “a 
dawning from on high will visit (@mtoxéyerat) us . . . to guide our feet into 
a way of peace.” But now Jerusalem fails to recognize the crucial time of 
“visitation” or the things that lead to “peace.”>” There are further links 
between Zechariah’s Benedictus and Jesus’ words over Jerusalem: both 
refer to Israel’s or Jerusalem’s “enemies” (1:71, 74; 19:43) and both give 
importance to knowledge or knowing (1:77; 19:42, 44). Furthermore, the 

pe J. Fitzmyer detects a play on the name Jerusalem in the emphasis on peace in 19:42, for in 

popular etymology the last element of the city's name, i.e., salem, had become identified with 


the Hebrew or Aramaic word for peace. Thus “the city, whose very name is associated with 
peace, fails to recognize what makes for its own peace.” See Luke X-X XIV, 1256. 
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theme of Jesus as messianic king, which is strong in the birth narrative 
(see 1:32-33), returns in 19:38 in words that resemble the angels’ 
announcement in 2:14. These links make it highly likely that the narrator 
intends to connect the arrival in Jerusalem with the birth narrative in 
order to highlight the tragic turn which the narrative is now taking. The 
great expectations in the birth narrative for the redemption of Israel and 
Jerusalem are not being realized in the anticipated way and with the 
anticipated fullness, because Jerusalem is failing to recognize the time of 
its visitation. The great expectations aroused at the beginning contribute 
to the tragic effect of this turn in the plot, for we feel the loss more keenly 
in contrast to these great hopes.?? 

Later Peter will say that both the people of Jerusalem and their leaders 
acted in "ignorance" (äyvora, Acts 3:17; cf. 13:27). Jesus is speaking of 
this same fateful ignorance as the cause of the city's destruction. While 
there is still a possibility of repentance for the people of Jerusalem 
following Jesus’ death, as Peter's speeches in Acts make clear, there is no 
suggestion that the destruction of the city can be avoided. Jesus’ mood 
while viewing the city is one of tragic pathos, not of vengeful anger. He is 
depicted as weeping, a remarkable thing since Luke, when compared with 
Mark, shows a tendency to avoid descriptions of Jesus' emotions.?* If it is 
appropriate for Jesus, it is also appropriate for his followers to weep for 
Jerusalem: such is the force of Jesus' example. The destruction is pictured 
as total, but, just as in 13:34, Jesus yearns (“If you knew . . .”) for a 
different response and result. Pathos is increased by Jesus’ direct address 
to the city about its fate. Jesus is emotionally involved in the city and its 
future and speaks to it directly out of personal concern. This concern is 
conveyed through repeated use of the second person singular pronoun, 
often placed at the end of the short, choppy clauses.’ In this unique 
Lukan scene we have clear indication that the narrator understands a 
major aspect of the story in Luke as the tragedy of the Jewish people to 
whom Jesus preached. The story of Jesus and the Jewish people comes to 
a climax in Jerusalem. There the religious authorities lead a major 
portion of this people into the tragic error of refusing the offered peace of 
the messianic kingdom. This has serious consequences for Israel’s history, 
in the narrator’s view. Whether Israel can recover from this tragic error is 
an important question in the rest of Luke-Acts. 


25 See R. Tannehill, “Israel in Luke-Acts,” 69-81. 

34 See J. Fitzmyer, Luke I-IX, 95. 

35 This pronoun occurs twelve times in Just three verses. The first instance (xat av) is clearly 
emphatic. David Tiede, in discussing the “sense of crisis and pathos” in this passage, notes 
the “fractured syntax” (see v. 42a) as well as the “heaping up of phrases.” He also asserts 
that the pathos is intensified through a scriptural coloring which recalls the previous 
destruction of Jerusalem of which Jeremiah spoke. See Prophecy and History, 79, 81-82. 
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The “ignorance” of the people and their rulers is most clearly displayed 
in their denial and killing of Jesus (Acts 3:13~15, 17-18; 13:27-28). 
Jesus’ weeping over Jerusalem is followed in Luke 20:9-19 by a parabolic 
preview of the killing of Jesus (the story of the murderous vineyard 
tenants), and the narrator makes clear that not only the Jerusalem leaders 
but also the people will suffer the consequences. In conformity with 
Mark, the scene ends with the remark that the scribes and chief priests 
“knew that he spoke this parable to them.” However, Jesus is not 
addressing the leaders alone. Unlike Matthew and Mark, Luke indicates 
a change of addressee at the beginning of the parable (20:9): Jesus speaks 
the parable “to the people (Aaós)." Therefore, the people must also be the 
respondents in 20:16 who react to the words of judgment at the end of the 
parable by saying, “May it not be!” (RSV: “God forbid!”). The people fear 
that they will share in the prophesied destruction. Jesus’ reply does not 
assuage this fear, for the quotation about the rejected stone is followed by 
a sentence which emphasizes the destructive power of this stone: it will 
crush everyone who falls on it and whomever it falls upon. This reinforces 
the threat of destruction for everyone involved in the death of the vineyard 
owner's son. In light of 19:41-44, the statement, “He will come and 
destroy these tenant farmers," in 20:16 probably refers to the destruction 
of Jerusalem, an event which will affect all of its inhabitants. 

The references in 19:14, 27 to the citizens who try to prevent a 
nobleman from reigning over them as king should be interpreted in a 
similar way. In Acts 3:13-15 the people of Jerusalem are accused not only 
of killing Jesus but also of denying him. This repudiation is emphasized 
in the story of the throne claimant, an addition to the parable of the 
pounds found only in Luke. Again Jesus anticipates what is about to 
happen in Jerusalem. The citizens do not want the nobleman to be their 
king. This mirrors the response of Jerusalem to Jesus. At the entry to 
Jerusalem only the disciples proclaim Jesus as king. Later he is accused of 
claiming to be a king (23:2) and is mocked as king (23:37) but is not 
acknowledged as king by the people of Jerusalem. Nevertheless, he will be 
enthroned at the right hand of God. The bloody slaughter in 19:27 may 
reflect well-known experiences in political power struggles. If this verse 
also suggests the destruction of the rebellious citizens at Jesus’ final 
coming, this would result only from persistent opposition, for the preach- 
ers in Acts make clear that the citizens of Jerusalem who rejected Jesus 
have an opportunity to repent.?$ 


36 Jack T. Sanders charges Luke with “anti-Semitism” because of this parable and other 
Lukan material. See "The Parable of the Pounds," 660-68. My reply is found in *Israel in 
Luke-Acts," 81-85. 
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Therefore, as Jesus nears Jerusalem and enters the temple, we find | 


three related scenes which interpret in advance Jesus’ rejection and its 
consequences, making clear that the judgment will fall on the city asa 
whole, both the leaders and the people. The guilt and the judgment are 
shared corporately by the first-century inhabitants of Jerusalem." 
Through the words of Jesus in the three scenes just discussed, which make 
clear in advance what will happen to him and to Jerusalem, readers have 
been warned not to regard the people's support of Jesus, which prevents 
the chief priests and scribes from acting, as permanent and decisive for the 
plot. The readers have been prepared for the success of the conspiracy 
against Jesus and for some role of the people in Jesus’ death, with tragic 
consequences for Jerusalem. 

In contrast to Matthew and Mark, there is no change in setting for the 
eschatological discourse in Luke 21. Jesus is still in the temple, not on the 
Mount of Olives, and his audience has not changed since the remark in 
20:45 that Jesus was speaking to his disciples “while all the people were 
listening.” This double audience is appropriate to the eschatological 
discourse because, while much of it is directly relevant to the disciple, it 
deals once again with the fate of Jerusalem, a topic of special importance 
for the people who are listening. In response to admiration for the temple, 
Jesus repeats his words about stone not being left on stone (see 21:6 with 
19:44). When Jesus again speaks of the destruction of Jerusalem in 
21:20-24, his words recall what he said when he wept over the city (see 
“encircled” in 21:20 with 19:43). Luke’s text differs from Matthew and 
Mark in that Luke is not concerned with the “abomination of desolation” 
as an apocalyptic sign but simply with Jerusalem’s desolation. Further- 
more, Luke is not concerned with the fate of the “elect” in this crisis but 
with the fate of the city, which will experience divine judgment (21:23: 
“wrath for this people”). This will fulfill “all the things written” (21:22), 
and the connection of this judgment with scriptural prophecy and prece- 
dent is underscored by the use of scriptural words and phrases.?* 

Although this section of Luke differs considerably from Matthew and 
Mark, Luke does include the woe to the pregnant and nursing women 
(21:23). This woe fits the pathetic mood which characterizes Luke's 
references to the destruction of Jerusalem. The suffering of defenseless 
women and children will be reemphasized in 23:28-31, where Jesus 


37 Guilt for Jesus’ death is not attributed to Jews in general. Note that Paul, in addressing 
diaspora Jews, does not accuse them of Jesus’ death but attributes it to “those dwelling in 
Jerusalem and their rulers” (Acts 13:27). 

See I. H. Marshall, The Gospel of Luke, 773; C. H. Dodd, “The Fall of Jerusalem,” 69-83. 
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speaks to women of Jerusalem about the disaster which will strike them 
and their children. Jesus’ words about Jerusalem in 21:20-24 clearly 
refer to judgment in history by military conquest, not to the final judg- 
ment. Judgment in history allows no fine distinctions about degrees of 
guilt. Indeed, the evil consequences of historical decisions affect many 
people who are essentially victims rather than responsible participants. 
The narrator graphically depicts the coming disaster and also suggests 
sympathy for such victims through pathetic description of women and 
children caught in the city's destruction. Perhaps the ^people" in general 
are partially victims of the false decisions of mistaken leaders, but at one 
crucial point, according to the narrator, they are persuaded to actively 
participate in the rejection of Jesus and God's reign of peace. 

At the end of v. 24 a time limit for the judgment on Jerusalem is 
indicated: “until the times of the Gentiles are fulfilled.” This clause could 
be understood to refer to the whole time between the present and the end 
of history with the intention of excluding all hope for the restoration of 
Jerusalem. It is more likely, however, that it, together with 13:35 and acs 
3:19-21, deliberately holds open the future for Jerusalem and Israel. 
This view fits an important theological concern of the narrator, a concern 
which would press toward hope for Jerusalem and Israel even when the 
historical situation does not encourage this. T'hrough prophets and scrip- 
tural references the narrator has indicated that it is God's purpose to bring 
redemption to Jerusalem and to Israel, this being an essential part of the 
revelation of God's salvation to all flesh (see 1:68; 2:38; 3:6).*! Admission 
that all hope for Jerusalem and for a large portion of Israel is lost would 
represent either loss of faith in the power of God or modification and 
limitation of the grand vision of God's purpose with which the story 
begins. I do not find signs of these results in Luke-Acts. Of course, this 
position requires interpretation of key statements about Jews in Ácts, a 
task which must be postponed until volume 2.* 


39 : 
Sec pp. 164-65, 197-98 below on 23:13-25. i 

40 pud ein in particular, makes clear that there is hope of salvation for Jerusalem, for the 
coming of the Messiah will mean times of “relief” and “restoration” for it. However, this 
depends on repentance. Some would hold that the course of the narrative in Acts indicates 
that the narrator has given up hope of repentance by Jews who have rejected the gospel. 
This issue must be discussed later in vol. 2. . . ; 

^! See the discussion on pp. 21-22 concerning four types of material which are particularly 
illuminating in understanding the narrator's view of God's purpose. This material would 
indude the verses noted, which come from inspired prophets of the near past or from 
Scripture. . 
For arlenna discussion see R. Tannehill, “Israel in Luke-Acts,” 69-85, especially 81-85. 
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Lure 22-23 


It is the group of Jewish leaders centered in the Sanhedrin and the temple 
who plot against Jesus and finally take action to get rid of him. But when 
the Sanhedrin is called “the council of elders of the people” (22:66), the 
narrator may be suggesting that this official body has authority over the 
people and the right to act in their behalf. Indeed, the people are directly 
involved, for when the narrator comes to the crucial scene in which the 
final decision for Jesus’ death is made, the people support their leaders in 
calling for Jesus’ death. This represents a drastic shift from the favor 
which Jesus previously enjoyed with the people. No effort is made to 
provide a motivation for this shift of position. We need not assume that all 
those flocking to hear Jesus in the temple now seek his death, but the 
narrator makes no effort to distinguish two groups with different atti- 
tudes. Both those who supported Jesus and those who call for his death 
are simply called “the people (Aaés),” obscuring distinctions which might 
be made. This fits with features of Luke-Acts that we have already noted: 
in the speeches in Acts the people of Jerusalem, along with their rulers, 
are said to share in the guilt of rejecting and killing Jesus, and Jesus’ 
prophecies in Luke indicate that the punishment will fall on the city as a 
whole. 

The narrative in 23:13-25 places strong emphasis on the responsibility 
of both the leaders and the people for Jesus’ death. As the final decision 
about Jesus approaches, Pilate convokes a comprehensive group of Jeru- 
salemites, including “the chief priests and the rulers and the people” 
(23:13). Pilate’s repeated declarations that Jesus is innocent of the charges 
and should be released not only underscore Jesus’ innocence for the 
readers but also accent the responsibility for Jesus’ death borne by those 
who oppose Pilate’s plan. Apart from their objections, Jesus would have 
been released. Pilate’s role in the trial does not make the Romans look 
good, for justice that bends to a mob is not justice. But the refusal to accept 
Pilate’s proposal to release Jesus makes the leaders and people look bad. 
Three times they shout for Jesus’ death. The narrator emphasizes that 
they cry out “all together (zragmA76e0)," making clear that the people, not 
Just the leaders, are participating. They not only call for Jesus’ death but 
for the release of Barabbas, a man being held for insurrection and murder. 
The call for Barabbas’ release seems gratuitous in Luke, for there is no 
explanation of why Barabbas should have anything to do with a decision 
about Jesus. However, Barabbas’ role in an uprising suggests the people’s 
support for a course of action that will eventually lead to widespread 
rebellion and the destruction of the city by the Romans. Thus in part, the 
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scene is a dramatic preview of a fateful political choice that will be made 
in the following decades as the rebels receive popular support, with the 
way of Jesus and the way of armed rebellion posed as alternatives.*? In v. 
25 the narrator repeats the description of Barabbas as a rebel and reem- 
phasizes the responsibility of the Jerusalem leaders and people: Barabbas 
is the man “whom they were asking for,” and Jesus is “handed over to 
their will.” 

The participation of the people in the rejection and death of Jesus is 
understood as a tragic error by a group which has, in part, been presented 
sympathetically. The people make one fateful misjudgment which brings 
disaster. Although the people did not recognize Jesus as king when he 
approached Jerusalem, they eagerly listened to him in the temple. Fur- 
thermore, as soon as Jesus’ fate is sealed by Pilate’s decision, the people no 
longer appear as the supporters of the chief priests and rulers nor as 
rejectors of Jesus. The narrator is not engaged in polemics against 
enemies but is working with the emotions of tragedy—pity and fear at 
blind tragic error.** These emotions depend on sympathy. with those 
caught in the tragic situation. 

The people are present not only at the trial but also at the crucifixion, 
according to 23:27, 35, 48. While one may wonder whether the “large 
multitude of the people” in v. 27 is the same group that was shouting for 
Jesus’ death, the fact that it is described as following Jesus from the place 
of judgment supports identity. The attitude of the people to Jesus at this 
point is unclear. Only the women are described as mourning Jesus (in a 
scene unique to Luke). However, these women who mourn for Jesus are a 
first indication of a shift of attitude that will affect the people in general in 
v. 48. The women who mourn for Jesus do not escape the communal 
punishment of Jerusalem. In fact, their mourning becomes the occasion 
for Jesus to speak one last time of the coming destruction of the city, 
emphasizing that this disaster will befall these women and their children. 
The pathos of the scene is clear. The narrator awakes sympathetic sorrow 
by the time-tested device of emphasizing the suffering of women and 
children, the most defenseless and least guilty of Jerusalem’s inhabitants, 
and by depicting a scene of communal mourning, which Jesus redirects 
toward the mourners themselves. There is added poignancy for readers 
who know Isaiah well, as the author of Luke evidently did, for the 
“daughters of Jerusalem” can be understood as individualized spokes- 


43 CF. 1941-44: Jesus represents “the things that lead to peace,” and the alternative is war's 
destruction. Barabbas is the dramatic embodiment of the rebellion leading to such 
destruction. 

44 See D. Tiede's discussion of “Luke's tragic narrative of the passion” in Prophecy and 
History, 103-18, and R. Tannehill, “Israel in Luke-Acts,” 69-85. 
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persons for the “daughter of Zion,” a personification of the city itself (Isa 
52:2; 62:11). Furthermore, Jerusalem or Zion is used in Isaiah as a 
synonym for God's people (Isa 40:1-2; 51:16; 62:11-12; 65:19). Against 
this background, the words of Jesus to the mourning women are a tragic 
reversal of the oracles of salvation to Jerusalem in Isaiah 40-66. While 
Isa 49:21 and 54:1 joyfully portray salvation as a shift from barrenness to 
motherhood, Luke 23:29 declares that barren women are more fortunate 
than those with children. 

In 23:35 the narrator simply reports that “the people stood watching.” 
This prepares for 23:48, where the response of these spectators to Jesus’ 
death is made clear. The people do not participate in the scorn, mocking, 
and reviling by the rulers, soldiers, and one of the criminals (23:35-39), 
nor is there any Lukan parallel to Mark’s statement that Jesus was 
reviled by passersby (Mark 15:29). Immediately following Jesus’ death, 
attention shifts to a centurion and two groups of onlookers, who are 
described as “all the crowds who had come together” and Jesus’ acquain- 
tances. The narrator reports the responses of the centurion and the crowds 
to Jesus’ death. The centurion recognizes Jesus’ innocence. The crowds 
evidently do the same, for they leave “beating their breasts.” In Luke 
18:13 this phrase expresses remorse for sin. Remorse is appropriate if 
these watching crowds include the people previously shouting for Jesus’ 
death, who now belatedly recognize their complicity in the death of God’s 
prophet. This picture of remorse prepares for the next stage in the story of 
the people of Jerusalem, for in Acts they are cut to the heart by Peter’s 
preaching and repent in large numbers (Acts 2:37—41). Peter's sermons in 
Jerusalem deal directly and explicitly with the responsibility of the 
leaders and people of Jerusalem for Jesus' death, for their violent rejec- 
tion of Jesus constitutes a major problem which must be faced and 
resolved in order that God's purpose of salvation for Israel might be 
realized. 


Chapter Six 
JESUS AND THE AUTHORITIES 


Jesus and the Authorities 


Jesus in his ministry encounters persons with authority in Jewish society 
(the scribes, Pharisees, and synagogue rulers) and several political rulers 
(Herod and Pilate). In this section we will consider how the narrative of 
Jesus’ ministry is affected by his interaction with these authority figures. 

The birth narratives have warned us that Jesus’ coming means up- 
heaval within society. Some with power and status will lose their privi- 
leges, for God has “put down the mighty from thrones” (1:52) and Jesus is 
set “for the fall and rising of many in Israel” (2:34). These general 
statements begin to be realized concretely as Jesus challenges the assump- 
tions of the religious authorities of his people in order to fulfill his mission. 
This upheaval also affects the rich. However, only the teaching on riches 
directed to the scribes and Pharisees will be considered in this chapter.’ 

The “scribes (ypappareis)” claim, and are commonly recognized to 
have, authority to teach concerning the law. This is made clear to the 
reader by the use of “lawyers (voyexoi)” and “teachers of the law (vopode- 
ddoxado1)” as synonyms for “scribes.” The equivalence of “teachers of the 
law” and “scribes” is indicated in the scene in which this group is 
introduced: the narrator first speaks of “Pharisees and teachers of the law” 
(5:17) and then refers to this same group as “scribes and Pharisees” 
(5:21). Thus at the first appearance of the scribes, the narrator informs 
the reader that they are persons who claim authority to teach concerning 
the revelation which is the basis of Jewish life. 

It is not so obvious that the Pharisees are persons of authority, for they 
were a lay brotherhood and could not automatically claim the credentials 
of the scribes. Nevertheless, within the story they are presented as persons 

A who claim authority in religious matters. The Pharisees are closely asso- 
ciated with the scribes or teachers of the law, the two often acting as one 
group (5:17, 21, 30; 6:7; 7:30; 11:53; 14:3; 15:2). Even when scribes are 
not present, Pharisees claim to know what is permitted by the law (6:2) 
and what persons are sinners to be shunned (7:39). The Pharisees, like the 
scribes, are accused of seeking positions of preeminence in the synagogues 
(11:43; 20:46) and are warned against the tendency to exalt themselves 


1 For further discussion of the rich and poor in Luke, see pp. 127-32. 
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(14:11; 16:15; 18:14). Thus the Pharisees are presented as persons who 
claim status and try to exercise authority within Jewish society.’ 

In addition to the scribes and Pharisees, we will note how Jesus relates 
to individual Jews who are called either a “ruler (dpxwv)” or a “syna- 
gogue leader (épxicvvdywyos).” We must also consider the role of the 
Sanhedrin when Jesus arrives in Jerusalem, as well as the roles of Herod 
and Pilate. 

The story strongly emphasizes the tension between the scribes-Phari- 
sees and Jesus. Study of the references to scribes and Pharisees in Luke up 
through 19:39-40 (where Pharisees last appear in the gospel, although 
scribes will continue to play a role) shows that these groups are mentioned 
almost entirely in pronouncement stories or similar scenes in which they 
interact with Jesus by objecting, posing a testing inquiry, or taking a 
position which Jesus corrects.) The only exceptions are the statements 
about Pharisees and scribes in 7:30, 9:22, and 12:1. In the scenes of 
interaction with scribes and Pharisees, there is considerable tension, often 
a tension which the scribes and Pharisees initiate (through their objection 
or testing inquiry) but sometimes a tension which Jesus initiates through 
correcting their statement or behavior.* This persistent tension does not 
mean that there is irreconcilable conflict from the start. Through much of 
the gospel the two sides remain in conversation. This is highlighted by the 
fact that Jesus is repeatedly invited to dinner by Pharisees and accepts 
these invitations. However, the tension between Jesus’ Perspective and 
that of his host always becomes apparent at these dinners. 

In presenting Jesus’ relation to the scribes and Pharisees, the narrator 
makes use of four recurrent “type-scenes.” A type-scene is a basic situation 
which recurs several times within a narrative. Each occurrence has a 
recognizably similar set of characteristics, sometimes highlighted by the 
repetition of key phrases, but this similarity permits—even requires, if 
boredom is to be avoided—new variations in the development of the 
scene.” Therefore, comparison of all the instances of the type-scene will 


* In spite of the close connection between Pharisees and scribes, there may be a difference in 
their reaction to Jesus: Lawyers are accused of killing the prophets (11:47-51) and scribes 
participate in the plot against Jesus in Jerusalem. Pharisees, on the other hand, share in 
group action against Jesus (6:11, 11:53-54), but we are not told that they carry this to the 
point of plotting Jesus’ death. 

3 These correspond to types of pronouncement stories that I have called objections, testing 
inquiries, and corrections. Some scenes begin with a similar type of interaction, but Jesus’ 
response is a fairly long discourse which does not come to a climax in a brief, pointed 
saying. This distinguishes these scenes from pronouncement stories. For the definition and 
typology of pronouncement story presupposed here, see Robert C. Tannehill, “The 
Pronouncement Story and Its Types”; Tannehill, “Types and Functions of Apophthegms.” 

4 There is an element of correction even in 13:31-35, although the Pharisees in this scene may 
be positively concerned about Jesus’ welfare. See pp. 153, 178, 196. 

On type-scenes in Hebrew Scripture, see Robert Alter, Art of Biblical Narrative, 47-62. 
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present a richer picture of the possibilities of human response within that 
situation and (if the same character appears in all the instances) of the 
characteristics and capabilities of the leading character. The repeated use 
of a basic situation suggests that it held special interest for the narrator. 

The four type-scenes in which Jewish leaders participate are as fol- 
lows: 

(1) Jesus eats with tax collectors and sinners; scribes and Pharisees 
grumble; Jesus replies. See 5:29-32; 15:1-32 (with a parabolic mirroring 


' of the situation in 15:25-32); 19:1-10 (where, however, the crowd grum- 


bles). Repeated key words: “grumble (yoyyt(w, dtayoyytw),” “tax 
collector,” “sinner.” Closely related variants: “eat with” and “lodge with.” 

(2) Jesus heals on the Sabbath in the presence of Jewish leaders who 
either verbally or silently oppose his behavior; Jesus defends his action 
with a question to which his critics do not respond. See 6:6-11; 13:10-17; 
14:1-6. Repeated key words: “Sabbath,” “heal (@epazetw).” Closely 
related variants: “Is it lawful on the Sabbath . . . ?” (14:3; cf. 6:9) and 
“Was it not necessary . . . on the day of the Sabbath?" (13:16). Additional 
connections between two of the three stories: teaching in a synagogue on 
the Sabbath (6:6; 13:10); Pharisees and scribes “watching closely (zapa- 
tnpéw)” (6:7; 14:1); opponents put to shame or unable to answer (13:17; 
14:6). 

> Jesus eats in a Pharisee’s house; a specific point of conflict arises; 
Jesus criticizes the views and behavior of the Pharisee(s). See 7:36-50; 
11:37-54; 14:1-24, and note similarities in wording in the first verse of 
each. The second and third of these passages resemble each other in that 
Jesus presents a series of points of criticism of the scribes and Pharisees at 
the dinner. . 

(4) A Jewish leader asks Jesus what he must do to inherit eternal life; 
the law is cited as a preliminary answer, but the outcome of the man's 
quest is made to depend on an interpretation of the law, or an additional 
requirement, which goes beyond the Jewish leader's expectation. See 
10:25-37; 18:18-23. Again the similarity of these two scenes is called to 
the reader's attention at the beginning, for the “lawyer” and “ruler” both 
address Jesus as *teacher" and then ask exactly the same question (lit- 
erally, “Doing what, I shall inherit eternal life?”). Clear repetition in the 
opening of the scenes helps readers to note quickly the connection between 
scenes so that additional similarities and differences may come to mind as 
the scenes develop. 

The scribes and Pharisees tend to collect negative values, thus becoming 
the representatives of those things which the narrator wants readers to 
avoid. To some extent, a process of growth in this direction can be traced. 
In addition to their other negative qualities, the scribes and Pharisees in 
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Luke are rich and greedy, a characteristic much clearer in Luke than in 
tradition shared with the other gospels. We should be very cautious about 
reading Luke’s portrait of scribes and Pharisees as a historical record of 
groups which existed in the time of Jesus. 


Luke 5:17-6:11 


Conflict with the religious authorities first appears in the series of related 
scenes in 5:17-6:11. In these scenes scribes and Pharisees repeatedly 
object to the behavior of Jesus or his disciples and finally attempt to find 
grounds for a formal charge against Jesus (6:7). The strong emphasis on 
Jesus’ conflicts with scribes and Pharisees in this section of material will 
naturally have a strong effect upon the reader’s understanding of char- 
acters in the story. This remains true even if the material is derived from 
Mark. Furthermore, similar conflicts will return later, including the 
specific issues of eating with tax collectors and sinners and healing on the 
Sabbath. Many scenes at various locations in Luke are tied together 
because they are related as type-scenes or are more loosely linked by some 
thematic repetitions. In this way these scenes of interaction with religious 
leaders are given an important role in the narrative as a whole and 
function not merely as individual scenes but as part of a complex network 
which repeats and develops dominant relationships and themes. It will 
help us to understand the function of an individual scene if we understand 
how it is linked with other scenes which reinforce, enrich, and modify its 
implications, so that it becomes part of a larger developing portrait of 
Jesus and his contemporaries. 

At this point in the story, Jesus enters a time of testing of his mission. 
The authority of Jesus has been emphasized by Jesus’ announcement of 
his divine commission in the Nazareth synagogue and by the amazed 
recognition of the authority of Jesus’ word in the Capernaum synagogue 
(4:32, 36). But the authority of Jesus’ teaching is tested when he encoun- 
ters those commonly recognized as authoritative teachers and they object 
to what Jesus is saying and doing. The potential for conflict is imme- 
diately suggested in the description of the setting in 5:17, where the 
narrator indicates that Jesus “was teaching” before “teachers of the law” 
(dif. Matthew, Mark). This potential for conflict between teachers is 
quickly realized in the following events. Furthermore, from the beginning 
this is more than a local affair. The series of conflicts begins with a scene 
in which Jesus is faced with “Pharisees and teachers of the law who had 
come from every village of Galilee and Judea and Jerusalem" (5:17). 
Religious authorities from the whole area of the Jewish homeland note 
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what Jesus is doing, challenge it, and witness what he says and does in 
reply. This is the beginning of a repeated testing and conflict which will 
continue through Jesus' final encounter with the authorities in Jerusalem. 

As he responds to these challenges, Jesus demonstrates his ability to 
defend his mission and teachings. He is presented to the readers as one 
who passes each test. That he can do this in situations of conflict should 
increase appreciation for his power as a teacher. These scenes also present 
Jesus’ views in their distinctiveness. Jesus is presented as one who intro- 
duces change into his society and who courageously and powerfully 
defends his views before those who are unsettled by them. The major 
issues which appear in these scenes of conflict become important defining 
characteristics of Jesus’ way. We should pay special attention to aspects of 
these scenes which are repeated and developed in the narrative as a whole, 
suggesting that they have special importance in defining Jesus’ mission 
and its significance for those whom Jesus encounters. 

We have already explored the relation of the healing of the paralytic 
and the meal in Levi’s house with later Lukan material, noting that Jesus’ 
mission of releasing sins and calling sinners is repeatedly emphasized 
through later episodes which recall in some way one of these two scenes in 
chapter 5.° This process of recall gives these scenes basic importance and 
suggests connections among a series of scenes, resulting in a richer overall 
picture of this aspect of Jesus’ mission. We also noted that Jesus’ climactic 
statements indicate that the issues being discussed concern his mission as a 
whole, not just a local and temporary problem. In 5:32 Jesus discloses in a 
general statement what he “has come” to do, and in 5:24 he speaks of his 
fundamental “authority on earth.” A basic aspect of Jesus’ mission is 
dramatized in these scenes in which Jesus releases sins and invites sinners 
to his fellowship. 

The “righteous” who are not invited, according to 5:32, will be 
described later as those who “declare themselves righteous (oi ducatodvres 
éavrots) before people" (16:15) and who “trust in themselves that they 
are righteous and despise the others” (18:9). These negative descriptions 
apply to the Pharisees,’ who are also being addressed by Jesus in 5:32. 

The question about fasting (5:33-35) does not begin with the introduc- 
tion of new characters or any other indication that the scene has shifted 
(dif. Matthew, Mark). Thus the meal in Levi’s house causes comment not 
only because Jesus and his disciples are eating with tax collectors and 
sinners but also because they are feasting instead of fasting, and both 


$ See above, pp. 103-9. 
7 On 18:9, see p. 186. 


174 The Narrative Unity of Luke-Acts 


objections probably come from the same group, the Pharisees and scribes. 
The two objections also appear together in 7:34, where Jesus is accused of 
being a “friend of tax collectors and sinners” and a “glutton and a 
drunkard,” i.e., one who eats and drinks beyond the normal because he is 
often at parties. Making 5:33-35 part of the reaction to the meal in Levi's 
house suggests that this meal was like a wedding feast. It is also described 
in 5:29 as a “great banquet” (dif. Matthew, Mark). These festive meals 
with tax collectors and sinners receive further attention not only in 7:34 
but also in 15:1-32. Behind these scenes hovers the question of who will 
share in the banquet of God’s reign, as is clear in 14:15-24, where Jesus 
tells a story about another “great dinner."? 

In contrast to Matthew and Mark, Luke sets off slightly the sayings 
about the patch and new wine by a new introduction: “And he was also 
saying a parable to them” (5:36). It is the narrator’s custom to highlight 
Jesus’ parables by introducing them with a new discourse tag (such as the 
sentence just quoted) even though there is no change of speaker or 
audience (see 6:39; 11:5; 12:16; 13:6; 15:11; 18:1; 21:29). This separation 
from the preceding verses may also suggest that Jesus’ statements about 
the difficulty of combining old and new apply not only to the question of 
fasting but also to the question of eating with tax collectors and sinners. 
Indeed, they may apply to the whole series of conflicts with the scribes and 
Pharisees in 5:17-6:11. In each scene Jesus is resisting his critics’ attempt 
to destroy the new garment for the sake of an old one and to store the new 
wine in old wineskins. These sayings about the garment and the wine- 
skins enable Jesus to make a general comment on his critics’ thinking 
without being restricted to the issues which they pose. This comment 
highlights the strange and dangerous thinking of the critics, who are 
willing to ruin the new for the sake of the old. Jesus also recognizes, 
however, the strong tendency to prefer the old (5:39) which is manifest in 
the reactions of the scribes and Pharisees. 

The last two controversies of the section (6:1-11) concern the Sabbath. 
In the first of these scenes Jesus cites the biblical precedent of David, who 
disregarded cultic rules in a situation of need. The high regard in which 
David is held in Luke-Acts, as one who enjoys God’s favor and fulfills 
God’s will, is especially clear in Acts 13:22. David did not allow cultic 
regulations to stand in the way of fulfilling his divine calling of becoming 
king of Israel. Jesus has a similar mission which makes him “Lord of the 
Sabbath,” one who is authorized to decide when Sabbath regulations must 


a H—— 
8 In spite of the speakers' reference to "the disciples of the Pharisees" instead of "our 
disciples." 
? For further comment on the meal scenes and imagery of Luke, sce pp. 217-19, 289-92, 
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be set aside to fulfill a greater divine purpose. His lordship will be further 
demonstrated in the Sabbath controversies which follow in 6:6-11, 13:10- 
17, and 14:1-6, where Jesus makes clear that his mission to release the 
captives from their crippling ailments overrides the Sabbath restrictions. 

The Sabbath healing in 6:6-11 begins by indicating that Jesus entered 
the synagogue and was teaching *on another Sabbath." T'his remark links 
this scene to the Sabbath scene in 6:1-5, and these two scenes begin with 
similar sentences (éyévero ðt év caffáro infinitive abróv). However, 
the reference to entering a synagogue and teaching on the Sabbath also 
recalls the earlier scene in 4:31-37, in which not only the setting but also 
the central event is similar: Jesus dramatically helps a man in need in the 
synagogue. The fact that this was done on the Sabbath provoked no 
comment in 4:31-37, but the scene did end by indicating that the report of 
this event spread widely. In 6:7 the narrative presupposes that the scribes 
and Pharisees have heard about this or similar events. When the man with 
the crippled hand appears, they are “watching” Jesus to see if he will heal 
on the Sabbath in order that they might bring an accusation against him. 
A formal accusation with legal consequences seems to be in mind, some- 
thing more than the rebukes already voiced in preceding scenes. The 
scribes and Pharisees have already formed a negative opinion of Jesus and 
now are seeking a good basis for a legal charge. Thus there is a suggestion 
that the controversies with the scribes and Pharisees may take a dangerous 
turn for Jesus. However, here, as later, the scribes and Pharisees are 
unable to carry through with their threatening plan. 

As “lord of the Sabbath” Jesus is authorized to fulfill his mission in 
spite of Sabbath restrictions. Jesus was sent by God to bring release to the 
captives. If he failed to help these people, he would “do evil” or “destroy” 
rather than carrying out his saving mission. Jesus presents this sharp 
alternative in his rhetorical question to his critics in 6:9. Doing good and 
saving life are always God’s will, even on the Sabbath. Failing to respond 
to serious need means the opposite of this: doing evil and destroying. The 
one who was anointed and sent by God must respond to human need by 
doing good and saving life. These thoughts are packed into a provocative 
question by which Jesus addresses his critics. Similar argumentative 
questions will be used by Jesus in later Sabbath healings (see 13:15~16; 
14:3, 5). These questions will expand on the question in 6:9, adding the 
point that the opponents are willing to act on the Sabbath when they have 
a self-interest in helping the creature in need. The later Sabbath contro- 
versies will emphasize that the opponents are put to shame by these 
questions and are unable to respond (13:17; 14:6). Also in 6:9-11 there is 
no response to Jesus’ question. This shows the helplessness of those who 
wanted to bring an accusation against Jesus. The final verse of the scene 
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indicates that they have not been won over by Jesus. They are still 
discussing “what they might do to” him. But they do not follow through on 
their plan to accuse Jesus if he heals on the Sabbath. Jesus’ sharp question 
in 6:9 has evidently undermined the popular support which his opponents 
need to act against Jesus. A similar threat is dissolved by Jesus’ question 
in 14:1-6. 

In 6:11 we are also told that the scribes and Pharisees “were filled with 
ävora” (“madness,” “folly,” “lack of understanding”). It is not clear 
whether this describes their reaction to this healing or is a general 
comment on the imperceptiveness which they have shown since 5:17 and 
continue to show in discussing what they might do to Jesus. In the former 
case, it probably refers to an extreme anger and frustration which makes 
them act like they were deranged.’ Even if this is the implication, the 
choice of the word dvoa (dif. Matthew, Mark), which can refer to 
foolishness and a general lack of comprehension as well as madness, may 
prepare readers for a later manifestation of a fateful “ignorance (äyvora)” 
which will lead to Jesus’ death (Acts 3:17; cf. 13:27). This ignorance can 
be overcome by repentance, but it persists to the end of Acts, where it is 
emphasized in Paul’s closing statement about Israel’s ears that do not 
hear, eyes that do not see, and heart that does not understand (Acts 28:26- 
27). 


LUKE 7:29-10:37 


Jesus’ words about John the Baptist in 7:24-28 are followed by the 
narrator's comment on the reaction of “all the people,” on the one hand, 
and “the Pharisees and lawyers,” on the other (7:29-30). Here we find 
explicit negative evaluation of the Pharisees and lawyers by the narrator, 
who indicates that they "rejected the purpose of God for themselves." This 
rejection is serious, for the “purpose” or “plan of God (SovAy Tod 0c09)" 
is an important Lukan phrase used to describe the central divine purpose 
realized in past events of the biblical story and in the recent events 
reported in Luke-Acts (see Acts 2:23; 4:28; 5:38-39; 13:36; 20:27). This 
failure of the scribes and Pharisees is connected with their refusal to share 
in John’s baptism. Thus they did not join the “people prepared” through 
repentance for “the stronger one” who has come after John. Later the 
religious authorities in Jerusalem will also be contrasted with the people 
because of their negative response to John (20:1-6). This is one of several 


101 H. Marshall, The Gospel of Luke, 236, puts it this way: “The impression given is that 
they are at their wits’ end and do not know what to do.” 
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indications that the chief priests, scribes, and elders in the Jerusalem 
narrative show the same basic attitudes as the scribes and Pharisees 
earlier in Luke. 

In 7:31-35 Jesus speaks of the carping “persons of this generation” who 
reject both John and himself, for opposite reasons. Since the narrator has 
just said that “all the people” responded favorably to Jesus’ words of 
praise for John, these same people cannot be the “persons of this genera- 
tion” who reject John in 7:31-35. Indeed, the statement in 7:35 that 
“wisdom has been justified by all her children” seems to echo 7:29: “All the 
people and the tax collectors justified God."!! This would indicate that the 
people and tax collectors, in contrast to the scribes and Pharisees, are 
regarded favorably as wisdom’s children. Furthermore, the negative view 
of Jesus’ feasting, and of his association with tax collectors and sinners, 
has already been expressed by Pharisees and scribes in 5:29-35. In 7:34 
Jesus is commenting on this reaction presented earlier in the narrative. 

The following scene provides further illustration of the negative atti- 
tude noted in 7:34 by presenting a Pharisee who reacts negatively when 
Jesus proves to be a friend of sinners (7:36-50). The two groups to whom 
Jesus relates in the conflicts which we are discussing, the tax collectors 
and sinners, on the one hand, and the scribes and Pharisees, on the other, 
are here personalized in individual representatives, and the issue is 
dramatized in a longer scene. The focus now is on the contrasting relation 
of these two persons to Jesus, the one who brings release of sins. Follow- 
ing his parable, Jesus asks who will love more the one who forgives; then 
he goes on to emphasize the contrasting ways in which the Pharisee and 
the sinful woman have treated him. This is a comment on the contrasting 
ways that Pharisees and sinners have reacted to Jesus to this point in the 
story. The Pharisee’s comment in 7:39 also seems to reflect prior develop- 
ments in the story. Following Jesus’ raising of the widow’s son, the crowd 
declared, “A great prophet has arisen among us” (7:16). The Pharisee 
appears to be rejecting this view when he says, “If this fellow were a 
prophet, he would know. . . ." Thus attitudes toward Jesus are beginning 
to solidify. 

However, the scribes’ and Pharisees’ continuing criticism of Jesus 
because he is a friend of tax collectors and sinners does not mean that 
communication has been broken off between these Jewish leaders and 
Jesus. While statements of sharp censure are made by both parties, up to 
the point of his arrest and trial (see 22:67-68) Jesus continues to appeal to 


11 J. Fitzmyer, Luke I-IX, 677-78, notes the connection between “justified” and “all” in 7:29 
and 35-and describes 7:31-35 as “an interesting reflection on the two preceding Lucan 
verses." 
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his opponents with strong words designed to change their view of them- 


selves and of Jesus’ mission. Parables have a prominent place in this 


appeal (see 7:41-43; 10:30-37; 14:16-24; 15:3-32; 16:19-31; 18:9-14). 
These parables provide an imaginative bridge which invites Jesus’ oppo- 
nents to step over and see the situation from Jesus’ perspective. They 
contain sharply negative comments about the Jewish leaders to whom 
they are addressed, but in some cases the possibility of change on their 
part is clearly left open (see 10:37 and the ending of the prodigal son 
[15:31-32], which stops before the older son’s final response to his father 
is determined).'? Furthermore, 7:36-50 is the first of three reported 
occasions (see 11:37-54; 14:1-24) on which Jesus is invited to dine at a 
Pharisee’s house, and each of the three is a comparatively lengthy scene. 
This type-scene repetition suggests that this is a characteristic situation 
during Jesus’ ministry and one of special interest to the narrator. Each of 
these scenes is an occasion of conflict. The meal setting may intensify this 
conflict by providing a situation of face to face encounter involving social 
obligations, a situation which then explodes. Since the issue of who is 
qualified to share in a meal has already been raised through rejection of 
tax collectors and sinners, the fact that Jesus is invited to dinner by 
Pharisees is significant. Some Pharisees are interested in Jesus and are 
willing to have him in their homes. Likewise, Jesus is willing to associate 
with them, although he does not politely hide his views as the occasion 
might seem to demand. ? 

It is also noteworthy that the impression which seems to be encouraged 
by most scenes—that the Jewish leaders form a monolithic party of 
opposition to Jesus—is softened by the appearance of individual excep- 
tions. Jairus, a *ruler of the synagogue" (8:41; cf. 8:49), is such an 
exception. While in 15:14 a synagogue leader shows an attitude charac- 
teristic of the scribes and Pharisees, opposing Jesus’ healing on the 
Sabbath, Jairus comes to Jesus for help and receives it. In 13:31 “some 
Pharisees” are apparently concerned about Jesus’ safety, warning him 
that Herod wants to kill him.'* Joseph of Arimathea, a “councillor,” i.e., a 
member of the Jerusalem Sanhedrin, is another exception to the general 
impression that Jewish leaders oppose Jesus (23:50-53). Gamaliel, a 
Pharisee, will speak with reason and fairness when his colleagues on the 


12 In 8:10, however, the parables seem to be viewed as an instrument of the dark purpose of 
God which is working through human blindness and incomprehension. 

13 For more detailed discussion of 7:36-50, see pp. 116-18. 
This interpretation (rather than the alternative view that the warning is a deception) is 
defended by M. Rese, “Lukas XIII, 31-33.” The warning by the Pharisees, even if meant 
honestly and with good intent, shows misunderstanding of the divine purpose which controls 
Jesus’ destiny. See pp. 153, 196. 
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Sanhedrin are carried away by angry passion and wish to kill the apostles 
(Acts 5:33-40). There is also reference in Acts to Christian believers from 
the party of the Pharisees (15:5). Thus the majority of the religious 
leaders appear as opponents of Jesus, but the narrative presents impor- 
tant exceptions. 

In 9:22 Jesus announces that he will be rejected by the “elders and chief 
priests and scribes.” The narrative from this point on repeatedly calls 
attention to this future rejection in Jerusalem. Meanwhile, Jesus on his 
journey continues to encounter Jewish leaders who have specific questions 
and objections. In 10:25-37 Jesus interprets the law to a “lawyer.” The 
lawyer does not begin by objecting to something that Jesus has said or 
done, as frequently happens with the religious leaders, but comes with an 
important and valid question (“What shall I do to inherit eternal life?”) 
and addresses Jesus as “teacher.” The openness to Jesus which this might 
suggest is limited, however, by negative comments about the man’s 
motives. The lawyer is “putting Jesus to the test,” posing his question as a 
hostile challenge. When the first exchange with Jesus simply produces 
agreement, he asks a further question “to justify himself” (10:29). This 
false concern with his own position is particularly characteristic of the 
religious leaders, according to Luke. In 16:15 Jesus will say to the 
Pharisees that “you are those justifying yourselves before humans,” and in 
18:9 he responds “to some who trusted in themselves that they are just” by 
telling a story about a Pharisee. These descriptions fit with Jesus’ accusa- 
tion that the scribes and Pharisees want to be “exalted among humans” 
(16:15) and seek the positions of honor in the synagogues and at banquets 
(11:43; 14:7-11; 20:46). Conflict arises with the scribes and Pharisees not 
only because they object to Jesus’ association with tax collectors and 
sinners and accuse Jesus of breaking the Sabbath but also because Jesus 
exposes the religious leaders’ tendency to use their religion to advance 
their own status in society. 

Like the similar story of the rich ruler in 18:18-23, the scene in 10:25- 
37 first affirms what the Jewish leaders and Jesus have in common—their 
recognition of the commandments of the law cited in the scene—and then 
emphasizes what is distinctive of Jesus. Jesus insists that the lawyer must 
do as the Samaritan did if he is to be a neighbor and fulfill the command- 
ment. This requires an active concern for others which ignores social and 
religious barriers. Jesus’ command to do as the Samaritan did touches a 
major problem in the lives of the scribes and Pharisees, as depicted in 
Luke. They have already shown that they wish to preserve the purity of 


15 Elsewhere in Luke Jesus is “put to the test” only by the devil (4:2) and by members of the 
crowd whom Jesus calls “an evil generation” (11:16, 29). 
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religion (and their own superior position) by excluding the tax collectors 
and sinners. Jesus is urgently seeking to change this exclusive attitude. 
The poor beggars are another excluded group for whom Jesus will appeal 
to the Pharisees. He will urge them to invite the poor and cripples to their 
parties, instead of their friends and rich neighbors (14:12-14), and warn 
them of the dire consequences of failing to attend to the needs of the poor 
(16:19-31).!5 At a number of key points, then, Jesus is urging the 
religious leaders to move beyond their established limits of concern to 
include the sinner, the poor, the enemy. Through the parable of the good 
Samaritan and the following command (10:37), the lawyer is asked to 
follow an enemy who ignores such limits and thereby becomes a disturb- 
ing example. 


Luke 11:37-18:27 


Luke 11:37—54 begins by repeating the stock situation of Jesus accepting a 
Pharisee's invitation to dinner (cp. 11:37 with 7:36). Again something 
happens which provokes the Pharisee's negative reaction, in this case 
Jesus’ failure to ritually wash before eating. Jesus’ response, however, is 
not primarily a defense of his own behavior but a sweeping attack on the 
Pharisees and lawyers. This attack touches on a number of points which 
are repeated elsewhere in the gospel. Thus this scene provides a fairly 
comprehensive summary of the failings of the scribes and Pharisees. Since 
this attack is sharp in tone, broad in its points of criticism, and general in 
its application ( Jesus is speaking to “you Pharisees” and “you lawyers,” 
not just to a particular Pharisee), it goes beyond anything that Jesus has 
said so far. The narrator is evidently aware of this and reports an 
' appropriate reaction from the scribes and Pharisees at the end of the scene 
(11:53-54). They become terribly angry or begin to put fierce pressure on 
Jesus," “lying in wait for him to catch something from his mouth" (either 
so that they might immediately contradict it or to use it as a basis of 
accusations). T'his indicates a new level of opposition to Jesus, with 
vigorous counteraction. The narrator's statement in 11:53 suggests that 
this heightened opposition begins at this point and will continue.? We 
will discuss below whether the narrator follows through with this indica- 


16 There is no change of addressee between 16:14 and 16:19. Jesus is still speaking to the 
Pharisees when he tells the story of the rich man and Lazarus. 

17 The meaning of devas évéxew is not entirely clear. The former translation presupposes 
that xóAor, “anger,” is to be supplied. 

18 Tpfavro, "they began" (which is not pleonastic in this verse), plus present infinitives of 
continuous or repeated action. 
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tion that the scribes and Pharisees are now vigorously opposing Jesus and 
trying to catch him. "° 

The Pharisees are accused of hypocrisy (their inside does not reflect the 
concern with cleanliness which they show in externals, 11:39; they are like 
unseen graves, 11:44), predatory greed (a4pmay7j=“extortion” in RSV, 
11:39), neglecting “justice and the love of God??? (11:42), and loving the 
first seat in the synagogues and respectful greetings in public (11:43). The 
accusation of hypocrisy will quickly reappear in the next scene, where 
Jesus warns his disciples against “the leaven of the Pharisees, which is 
hypocrisy” (12:1). Thus this characteristic is reemphasized and used as a 
negative example in teaching. The accusation of predatory greed intro- 
duces a concern which will be developed later. Greed for money and 
property is meant, for its opposite and corrective is to “give alms” 
(11:41).*) Later the narrator will describe the Pharisees as “lovers of 
money” who ridicule Jesus’ teaching that one must “make friends for 
yourselves” with unrighteous mammon by giving it away and that one 
cannot serve God and mammon (16:9-14). They must be warned about 
the judgment which awaits a rich man who neglects the needs of the poor 
(16:19-31). The scribes will also be described as people who “devour 
widows’ houses” (20:47). This characterization of the Pharisees and 
scribes as the greedy rich who prey upon the poor makes them negative 
examples not only for teaching about such standard synoptic themes as 
inclusion of the sinners and avoidance of hypocrisy but also for the major 
Lukan theme of the responsibility of those with possessions for the poor. 
There may have been some basis in prior tradition for this portrait (see 
the parallels to Luke 11:39 and 20:47 in Matt 23:25 and Mark 12:40), but 
it is emphasized in Luke, where the narrator evidently found it useful in 
giving forceful expression to Jesus’ teaching about the rich and the poor. 

The Pharisees’ concern with social prominence (“You love the first 
seat,” 11:43) mingles with their predatory greed. To be rich is also to be 
prominent and powerful. These false desires also appear together in 
16:14-15, where the Pharisees are first described as lovers of money and 
then Jesus warns them about their desire to be exalted among humans. 
Similarly, the scribes who love the positions of prominence also devour 
widows’ houses (20:46-47). The accusation in 11:42 that the Pharisees 


19 See below, pp. 182-83. 

20 Or possibly, “the judgment and the love of God.” 

21 The phrase rà évdvra (‘the things within”) can be understood either as the contents of 
utensils and vessels such as those mentioned in v. 39 or as an accusative of respect referring 
to the predatory greed and wickedness inside people (also mentioned in v. 39). In the latter 
case, the Pharisees are being told that the way to cleanse the greed inside them is to give 
alms. In either case, a literal giving of alms to the poor is meant. 
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neglect the love of God (dif. Matthew)—not an obvious charge for a 
highly religious group—may also be illuminated by Jesus’ exchange with 
the Pharisees in 16:13-15, for the Pharisees scoff at Jesus’ declaration 
that it is impossible to serve both God and mammon, since one must “hate” 
the one and “love” the other, nor do they realize that “what is exalted 
among humans is an abomination before God.” The Pharisees who 
neglect the love of God do have a love: they “love the first seat in the 
synagogues” (11:42-43). The love of mammon and prominence excludes 
the love of God. This may be the basis for the charge of neglect in 11:42. 

The response of the “lawyer” in 11:45 makes clear that the previous 
-accusations against the Pharisees apply to the scribes as well. In addition, 
the lawyers have failed to help others as teachers (11:46, 52), and they 
share responsibility for the persecution and death of God’s messengers, 
the prophets and apostles. The last point is made with great emphasis and 
is accompanied by a threat of judgment. When we next hear of a prophet 
being killed, Jesus is talking about his own death in Jerusalem (13:33- 
34). The accusation of killing the prophets directed against the lawyers 
anticipates the role which the scribes, as a part of the Sanhedrin, will have 
in Jesus’ death, a role already revealed in 9:22. The vigorous efforts to 
oppose and trap Jesus, which begin immediately after Jesus’ words to the 
lawyers, may suggest that they are already beginning to play the role of 
prophet killers that Jesus attributes to them. The persecution of Jesus’ 
witnesses in Acts is a continuation of the persecution of the prophets and 
apostles mentioned in 11:49. Therefore, it is significant that in the next 
scene Jesus instructs his followers about persecution (12:4—12). 

The type-scene of Sabbath healing returns in 13:10-17 and 14:1-6. 
Again, Jewish leaders are present who oppose healing on the Sabbath. In 
13:10-17 the “synagogue leader” is spokesman for this opposition, but a 
larger group is involved, for the narrator ends the scene by noting that “all 
those opposing him were put to shame.” The situation is soon repeated at 
a meal on the Sabbath in the house of “one of the rulers of the Pharisees,” 
with “lawyers and Pharisees” present (14:1-6). While previous invita- 
tions to dinner by Pharisees seem to show the Pharisees’ interest in Jesus, 
the motive behind this invitation is suspect, for the narrator says, “They 
were watching him closely” (14:1). This repeats the statement in 6:7, 
where the intention was to use Jesus’ healing on the Sabbath as the basis 
for an accusation against him. Other apparent Sabbath violations were 
reported shortly before 6:6-11 and 14:1-6. These violations could provoke 
opponents to try to catch Jesus on this issue (see 4:31-37; 6:1-5; 13:10- 
17). In 14:1, however, it is not only the previous Sabbath healings which 
might lead the scribes and Pharisees to watch Jesus closely in anticipation 
of a Sabbath violation. This watching can also be understood as the 
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continuation of the sharpened opposition reported in 11:53-54, where the 
scribes and Pharisees began to “lie in wait” to trap Jesus. Thus there is 
some confirmation here that the narrator has not forgotten the statements 
in 11:53-54 and that throughout the rather lengthy remarks of Jesus to 
the scribes and Pharisees in 14:1-24, 15:1-32, and 16:14-31 these groups 
are present because they are lying in wait to catch him. 

However, nothing comes of this. The opponents are unable to catch 
Jesus. The Sabbath healing scenes in 13:10-17 and 14:1-6 make a special 
point of the failure of the opponents’ efforts: “All those opposing him were 
put to shame” (13:17); the scribes and Pharisees “were unable to answer 
back to these things” (14:6). Efforts to trap Jesus on the Sabbath issue 
have proved fruitless. Jesus has reduced his critics to silence. 

This permits Jesus to continue speaking to the scribes and Pharisees at 
the dinner without having to defend himself. First, he seeks to correct two 
characteristic faults which he could observe at the dinner party itself. The 
love of Pharisees for the “first seat” (11:43) is demonstrated at the dinner 
party by the efforts of the guests to get “the first couches” (14:7). Jesus 
corrects them radically, telling them to act in the opposite way, “for 
everyone who exalts himself will be humbled, and everyone who humbles 
himself will be exalted.” This antithetical aphorism”? will be repeated in 
18:14, following the story of the Pharisee and the tax collector, and Jesus 
makes a similar statement to the Pharisees in 16:15. The repeated need 
for such warnings makes self-exaltation a primary characteristic of the 
Pharisees in Luke. 

The dinner guests are assumed to be people of social standing, people of 
a rank similar to the “ruler” who invited them. So 14:12-14, which is 
formally parallel to 14:8—10, is a second correction of what Jesus observes 
at the party. Rather than inviting these people of wealth and social 
standing, Jesus instructs the host to invite the poor and crippled, who will 
not be able to repay him. The scribes and Pharisees whom Jesus meets at 
dinner parties are understood to be persons of wealth who need instruc- 
tion in their social responsibility for the poor. Jesus will rebuke and warn 
them more sharply on these issues in 16:14-31, which includes the story of 
the rich man and Lazarus. The promise in 14:14, “It will be repaid to you 
in the resurrection of the just," is the positive counterpart to the warning 
in the story of the rich man and Lazarus, which indicates the punishment 
awaiting a rich man who fails to feed the poor. Thus teaching to the rich 
about their responsibilities to the poor is a repeated theme in Jesus' 
discussions with scribes and Pharisees. 


22 On antithetical aphorisms, see R. Tannehill, Sword of His Mouth, 88-101. 
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In 14:15 a guest says, “Blessed is whoever will eat bread in God's ' 


reign,” and Jesus responds with the parable of the great banquet. The 
teaching of Jesus in 14:7-24 is connected by the shared image of a 
banquet, which is also represented by the setting in which this teaching is 
placed. This shared image yields multiple meanings, for it is approached 
in several ways. In 14:7-14 Jesus seems to be giving instructions on social 
behavior at a party such as he is attending, but the remark about the 
banquet of God’s reign in 14:15 introduces a new dimension into the 
discussion. The humbling of those who exalt themselves and the invitation 
to the poor and disabled are now considered in light of this greater 
banquet. The reversal of the humble and those who exalt themselves in 
14:11 is mirrored in the parable by the replacement of people of social 
position and wealth with beggars off the street. Jesus’ instruction to his 
host to “invite poor, crippled, lame, blind” (14:13) is mirrored by the 
inclusion of the same groups at the banquet in the parable (14:21). Thus 
the instruction to the host is a call to reflect in human behavior what is 
happening in the call to God’s reign, as interpreted in the parable. 
Similarly, the addition of the parable turns 14:7-11 into something more 
than advice about how to avoid social embarrassment, for the reversal of 
positions discussed there also applies to invitations to the kingdom ban- 
quet. The social behavior of the guests in the Pharisee’s house already 
gives a clue as to whether they are ready to accept God’s way of giving a 
party. 

The parable discloses to the scribes and Pharisees what is happening 
through Jesus’ ministry and comments on the course of Luke’s story. It 
reflects the rejection which Jesus is experiencing from people of religious 
prominence and wealth and the acceptance of his message by sinners and 
the poor. It recognizes that there has been a lack of response to Jesus’ 
invitation by important people but declares that God will have the party 
anyway, ignoring human standards and expectations. The final verse 
(14:24) focuses the message on Jesus’ audience in the context: “None of 
those men given invitations will taste my banquet."?^ This is a sharp 
warning to the scribes and Pharisees that they may be excluded from the 
banquet of God’s reign unless something changes. 

John Dominic Crossan, noting the connection between 14:21 and the 
injunction in 14:13 to invite the poor and handicapped, accuses Luke of 
moralizing Jesus’ parable.”* Actually, the complex relation of the parable 
to its context suggests that the narrator is aware of the polyvalence, i.e., 


a es a a‘ 
23 The perfect passive participle applied to the rejected invitees in 14:24 was previously 
applied to Jesus’ audience in 14:7. 
24 See In Parables, 71-72. 
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the multiplicity of meaning, in a parable.” The immediate context 
applies the parable as a warning to lawyers and Pharisees, viewed as 
people of wealth and social standing who would expect to be invited to a 
great banquet. But the context also suggests that the parable shows how 
God’s rule of exalting and humbling (14:11) is working itself out in Jesus’ 
ministry and how human action can imitate divine action by inviting the 
poor, while relating all of these themes to the banquet of God’s reign. The 
larger context of Luke would also support reading the parable as a 
gracious word to the poor and the outcasts, who are unexpectedly invited 
to share in God's reign.” 

Issues of conflict between Jesus and the religious leaders which have 
already surfaced in the narrative are addressed in parables in chapters 
14-16. This section of Luke has a special character because Jesus' dis- 
courses are dominated by major parables which are primarily addressed 
to the scribes and Pharisees. These parables contain strong contrasts 
between the rich and the poor, the righteous and the sinner. The scribes 
and Pharisees to whom Jesus is speaking are among the rich and right- 
eous. Those who turn down the invitation to the party in 14:18-19 are 
people who have property and give it high priority. They are replaced by 
poor beggars. Jesus responds to the grumbling of Pharisees and scribes by 
telling the parables of the lost sheep and coin, applying them to the 
situation of the repentant sinner, who is contrasted with the righteous 
(15:7). This contrast is developed in the parable of the two sons which 
follows. 

Without any indication of a change of scene, Jesus gives instruction 
about wealth, first to the disciples (16:1-13) and then to the Pharisees in 
response to their ridicule (16:14-31). Although 16:16-18 strays from this 
topic, Jesus' response is primarily a rebuke of the Pharisees as people who 
are concerned with their own standing in society as the righteous (they 
“justify themselves before humans"), are exalted in human eyes, and are 
lovers of money (16:14-15). Since there is no indication of a change of 
scene in 16:19, the parable of the rich man and poor Lazarus is addressed 
to such Pharisees. The parable has a number of details in common with 
other Lukan passages but is also made to fit the audience being addressed. 
The conversation in the afterlife is presented from a distinctly Jewish 
perspective. Abraham is present, and the rich man appeals to him as 
“father Abraham.” In response to the rich man’s appeal for his brothers, 
Abraham says, “They have Moses and the prophets; let them hear them” 


25 See John Dominic Crossan, Cliffs of Fall. 
On this point, see the remarks about the parabie of the great banquet on pp. 128-29. 
ae 
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(16:29). The demands of the law and the prophets for compassion on the 
poor would be a telling point in addressing rich Pharisees. Within the 
context of Luke-Acts, the story can awaken echoes of earlier passages 
which reverse the situation of the rich or well-fed and the poor or hungry 
(1:53; 6:20-21, 24-25),?” show the futility of the unrepentant appealing 
to Abraham as father (3:8), and ask the rich to invite the poor to their 
feasts, with a promise of reward “in the resurrection of the just” (14:12- 
14). The two parables in chapter 16 begin in the same way (“A certain 
man was rich [4vOpwads ris jv tAovetos]”), which suggests that they are 
a pair of comments on the question of wealth, although addressed to 
different audiences. Furthermore, 16:28 uses the word diapaprdpopat 
(“warn,” “bear witness”), which is repeatedly used in Acts of Christian 
preaching and is a characteristically Lukan word,” and the concluding 
comment about the inability of one who has risen from the dead to bring 
some to repentance fits neatly with the actual resistance which the preach- 
ing of the risen Christ will encounter in Acts.?? 

In chapter 18 a parable and a narrative episode provide further com- 
ment on the religious leaders. The emphasis is again on their self- 
exaltation, their rejection of sinners, and their attachment to riches. In 
18:9-14 Jesus tells a parable about a Pharisee and a tax collector. Since 
the characters in the parable are identical with familiar characters in the 
frame narrative, the narrator feels no need to label the addressees in the 
usual way. Rather, they are described as “some trusting in themselves that 
they are just (Sixacoc) and despising the others.” The parable makes clear 
who is meant, as does the previous reference to the Pharisees as “those 
justifying themselves (oi dxarodyres éavrovs) before humans" (16:15; ef. 
10:29). In some previous passages in which the “just” or “righteous” are 
contrasted with sinners, the claim to be just is accepted without challenge 
(see 5:32; 15:7). When, however, the Pharisees are described as “justifying 
themselves” or “trusting in themselves that they are just,” the claim 
becomes suspect. The claim is undermined altogether by this parable, for 
Jesus declares that the tax collector, rather than the Pharisee, “went down 
to his house justified” (18:14). The saying about those who exalt them- 


ŘS 
27 On the connection of the parable with the beatitudes and woes: Lazarus, a poor man who 
was "longing to be filled (xoprac@#va:),” can be understood to be an example of the poor 
and hungry who are promised in the beatitudes, “You shall be filled (xopracbyýeecbe).” 
The rich man in the parable would be an example of the rich to whom Jesus addresses the 
woes. Lazarus “is being comforted” (16:25), while the rich have already received their 
“comfort” (6:24) or “good things” (16:25). 
It is used ten times in Luke-Acts, three times in the Pastorals, twice in the rest of the New 
Testament. With Luke 16:28 compare especially Acts 20:21: “bearing witness of repentance 
to God.” 
29 On the rich man and Lazarus, see further pp. 131-32. 
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selves being humbled, already used in 14:11, is added as rationale. Those 
who exalt themselves and despise others cannot be righteous before God. 
The religious leaders have repeatedly been presented as people who 
exalt themselves (11:43; 14:7-11; 16:15; 18:9-14) and as greedy rich 
people who neglect the poor (11:39-41; 14:12-14; 16:14, 19-31).?° How- 
ever, Jesus has not given up all hope that some of these people will 
change. This is apparent in the scene in 18:18-27. A “ruler (&pxwv) 
comes to Jesus asking how he can inherit eternal life. He is evidently a 
Jewish religious leader. The following conversation makes clear that he is 
a Jew, and elsewhere in Luke the rulers whom Jesus meets are a “ruler of 
the synagogue” (8:41), “rulers of the Pharisees” (14:1), and members of 
the Jewish leadership in Jerusalem, associated with the chief priests 
(23:13, 35; 24:20). Jesus has not yet reached Jerusalem, so the first two 
references are the best guide to the narrator’s meaning. This ruler is an 
earnest seeker, and Jesus does not challenge his assertion that he has kept 
the commandments. But when Jesus invites him to become a disciple, 
which will mean selling all that he has and giving it to the poor, the 
attachment to wealth, characteristic of the rich and prominent in previous 
episodes, asserts itself. The man is unable to commit himself to the life of 
discipleship, which is the “one thing” still needed to gain his goal. He 
provides a further example of those in the parable of the great supper who 
turn down the invitation because they are tied to their property. Here the 
bitter denunciations found in some previous passages are replaced by a 
sense of tragedy. Without change of scene, Jesus comments on the great 
difficulty those with possessions have in entering the reign of God. Never- 
theless, he has not given up all hope, for “what is impossible with humans 
is possible with God” (18:27), and in 19:1-10 a rich man will actually be 
transformed." 


Luke 19:39-23:43 


The last reference to the Pharisees in the Gospel of Luke is found in 
19:39-40, where *some of the Pharisees from the crowd" ask Jesus to 
rebuke his disciples for proclaiming that he is “the king who comes in the 
name of the Lord" and Jesus refuses to do so. The reference to "some of 


30 Jack T. Sanders argues that, in depicting the Pharisees, the author of Luke-Acts was 
ae traditionally Jewish Christians of his own time. See “The Pharisees in Luke- 
Acts.” While there may be points of contact between the Lukan portrait of the Pharisees and 
Jewish Christians, the emphasis on greed and self-exaltation makes it unlikely that the 
former is as fully the mirror image of the latter as Sanders thinks. 

31 On the rich ruler, see further pp. 120-22. 
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the Pharisees” leaves open the possibility that there are also some Phari- 
sees who do not reject Jesus’ kingship or will later come to accept it (see 
the mention of believers from the Pharisees in Acts 15:5). Nevertheless, 
the present focus is on a negative response from Pharisees. They are 
rejecting the claim of the one who comes to Jerusalem to assume his place 
as king of Israel. Thus as Jesus comes to Jerusalem, a new point of 


conflict between Jesus and the Pharisees appears, caused by the public 


proclamation of Jesus’ kingship in 19:38. Previously, the primary causes 
of conflict have been Jesus’ association with tax collectors and sinners, his 
behavior on the Sabbath, the Pharisees’ desire for positions of honor, and 
their predatory greed, which neglects and oppresses the poor. Now the 
conflict centers on Jesus’ role and claims. The rejection of the claim that 
Jesus is king, first voiced by Pharisees, will be repeated by the chief 
priests, scribes, and elders, i.e., the Sanhedrin, who become the primary 
opponents of Jesus in the Jerusalem section of Luke. Jesus is accused 
before Pilate on the basis of this claim (23:2), and later the rulers and 
soldiers mock the one who is supposed to be Messiah and king (23:35-38). 
The rejection of Jesus’ kingship surfaces in the Pharisees’ objection in 
19:39, thereby introducing a major theme of the passion story. The 
Pharisees who object in 19:39 stand in the same camp as the Sanhedrin in 
rejecting Jesus as Messiah. i 

However, the Sanhedrin is not content to oppose Jesus verbally. At the 
first mention of this group in the Jerusalem section of Luke, we are told 
that they are seeking to destroy Jesus (19:47). This increases the stakes in 
the conflict and suggests that it is moving toward its climax. The chief 
priests, scribes, and elders (=“the first of the people” in 19:47) were 
mentioned once before in Luke, in the first announcement of the passion 
in 9:22. This group’s appearance on the scene in 19:47, with the specific 
intent of destroying Jesus, makes clear that Jesus’ prophecy in 9:22 is 
nearing fulfillment. 

While the cause of the Sanhedrin’s desire to kill Jesus is not specified 
very clearly, it evidently involves more than just Jesus’ encroachment on 
the rights of the temple authorities by driving out the merchants from the 
temple. The statement that the Sanhedrin wished to destroy Jesus does 
not follow that event directly. A notice that Jesus “was teaching daily in 
the temple” intervenes. The confrontation of the Sanhedrin with Jesus in 
20:1, which, as we shall see, is a first attempt to carry out the Sanhedrin’s 
death plot, also follows a reference to Jesus’ temple teaching. Evidently 
this teaching is a further cause of the Sanhedrin’s opposition. It would be 
a mistake to suppose that Jesus’ teaching to the people was confined to the 
points mentioned in Luke 20-21. Luke 20 is concerned with Jesus’ 
responses to and comments on his Jerusalem opponents, and 21:5-36 
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focuses on the future. When Jesus is described as “teaching the people and 
preaching good news” (20:1), we are to conceive his message as broader, 
resembling what he has already said elsewhere.*? Thus the issues of 
conflict which have already surfaced in Luke have continuing relevance 
for the climax of conflict in Jerusalem, since they arise from Jesus’ 
teaching, which evidently provokes the same negative reaction from the 
Sanhedrin as previously from the scribes and Pharisees (see 23:5). 

Jesus’ prophesied death in Jerusalem seems to be rapidly approaching, 
since the Sanhedrin is already seeking to destroy him. Its plot, however, is 
not immediately successful. The Sanhedrin is unable to act because of 
Jesus’ popularity with the people, who all “hung on him listening" 
(19:48). The success of the plot seems to depend on undermining Jesus’ 
support by the people. The Sanhedrin's need to do this adds suspense to 
the encounters between the Sanhedrin or its representatives and Jesus 
that follow 19:47-48. Each of the questions posed to Jesus may cost him 
the people's support if he fails to give an impressive answer, so his fate 
hangs in the balance. This purpose behind the questions is made espe- 
cially clear in 20:26, which reports the failure of one of these attempts to 
“catch him by a word before the people" (dif. Matthew, Mark). 

The persistent efforts of the Sanhedrin to find a way of removing Jesus 
in spite of the people's support is an important unifying thread in the 
narrative from 19:47 until Jesus’ arrest. Jesus’ enemies try several 
approaches. They begin by confronting him directly about his authority in 
the presence of the people (20:1-8), but they are unable to answer Jesus’ 
counterquestion, so this attempt to undermine his support fails. Then 
Jesus responds with a parable in which he portrays Israel's leaders as 
rebellious and murderous vineyard tenants. The chief priests and scribes 
know that this is meant to apply to them and want to arrest Jesus at that 
very time because of this provocation. Again they are restrained by fear of 
the people (20:19). 

"They try another tactic. T'wo questions are presented to Jesus which 
are designed either to endanger Jesus politically or to make him look 
foolish. First, there is an effort to entrap Jesus by asking whether it is 
lawful to pay Caesar tribute. Whether Jesus answers yes or no, it appears 
that he will lose. Support for payment of this hated tribute, regarded by 
some Jews as irreconcilable with loyalty to God, would offend some of the 
people, while rejection of it would provide a specific accusation against 
Jesus before the Romans (see 23:2). This question is presented as a 


32 Note that “preaching good news” in 20:1 is a reappearance of a theme that goes back to 
Jesus’ statement of his commission in 4:18 and is used repeatedly in summary statements of 
Jesus’ or the apostles’ preaching (4:43; 7:22; 8:1; 9:6; 16:16). 
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revival, under new conditions of danger, of the previous efforts of scribes 
and Pharisees to “catch” Jesus on the basis of some specific statement (see 
20:20 with 11:54), “watching closely” while he acts and speaks (see 20:20 
with 6:7; 14:1). But Jesus’ brilliant answer, which combines, in a brief 
aphorism, permission to pay the tax with an affirmation of primary 
loyalty to God,’ enables him to escape the trap. The opponents, marvel- 
ing at his answer, are reduced to silence (20:26; cp. 13:17; 14:6). 

This is followed by a question from the Sadducees. Once again the 
intention is to “catch” Jesus, this time by embarrassing him before the 
people through a trick question. It is obvious that this, rather than an 
honest desire to learn, is their motive, for the question assumes as true 
what they deny: that there is a resurrection of the dead. Again Jesus 
escapes the trap, and “some of the scribes” admit that Jesus has answered 
well. This admission indicates the defeat of the authorities’ attempt to 
“catch” Jesus on a specific issue, “for they were no longer daring to ask 
him anything” (20:40). The attempt to undermine Jesus’ authority with 
the people by asking dangerous or difficult questions is doing just the 
opposite. Now this tactic is also abandoned. From this point Jesus is no 
longer responding to questions in his temple teaching but takes the 
initiative, posing a question which the religious authorities evidently 
cannot answer (20:41—44) and denouncing the scribes (20:45-47). Jesus 
continues to awaken a high degree of interest among the people (21:38). 
The authorities have not succeeded in undermining his popular support, 
and their plan of getting rid of Jesus is no closer to realization. 

In 22:2 the narrator reminds us of the Sanhedrin's plan and problem: 
afraid of the people, it is still seeking some way of doing away with Jesus. 
Then comes the opportunity: Judas offers to betray Jesus to them “apart 
from the crowd” (22:6). Now the story begins to move toward its proph- 
esied climax. As it does so, Jesus reminds the Sanhedrin leaders that they 
were not able to defeat him by open inquiry and fair public debate but 
could only arrest him secretly and with massive force. This is emphasized 
when, at his arrest, Jesus responds to “the chief priests and captains of the 
temple and elders” (who are evidently understood to be personally pres- 
ent) by saying, “Have you come out as against a robber with swords and 
clubs? While I was with you daily in the temple you did not stretch out 
hands on me” (22:52-53). Since the opponents have now abandoned all 
pretense of open inquiry and fair debate, further attempts to communicate 
with them are useless, as Jesus indicates in his first response at the 
interrogation after his arrest: “If I tell you, you will certainly not believe, 
and if I question you, you will certainly not answer" (22:67-68; dif. 


35 On the aphorism in 20:25, see R. Tannchill, Sword of His Mouth, 173-77. 
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Matthew, Mark). This is not simply a reflection on the hostility of the 
Sanhedrin at the moment. Jesus’ reproaches are supported by past behav- 
ior reported in the narrative. The chief priests, scribes, and elders did not 
believe John the Baptist, and when Jesus questioned them concerning 
him, they refused to answer (20:3-7). Jesus indirectly told the Sanhedrin 
who he is by speaking of the vineyard owner's beloved son, the stone 
which becomes head of the corner, and the Lord whom God seats at the 
right hand (20:13, 17, 42). The last two of these references are scriptural 
quotations which are parts of questions directed to his hearers—questions 
which receive no answers. The unanswered questions in 20:4, 17, 41-44 
help to explain Jesus’ statement, “If I question you, you will certainly not 
answer” (22:68), which otherwise is rather strange in its context. Jesus’ 
questioners at his interrogation have shown that they are not willing or 
able to respond to Jesus’ questions; nor are they willing to believe his 
statements about himself. Nevertheless, he indicates that his previous 
riddle about the Son of David who sits at God’s right hand as David’s 
Lord is now becoming reality (22:69; see 20:41—44). 

From the time that Jesus arrives in the temple, the narrator concen- 
trates attention on the opposition to Jesus from the chief priests, scribes, 
and elders. Much of the suspense and movement of the plot is based on 
what this official body of leaders plan and do. The climax of this story is 
no minor incident with minor characters. It is a confrontation between 
Jesus and the religious leaders at the highest level. Nevertheless, there is 
continuity between the opposition which Jesus encounters in Jerusalem 
and what he encountered before. Not only are scribes mentioned in both 
contexts, but there is a similar set of attitudes and actions from the two sets 
of opponents, indicating that the kind of opposition which Jesus met 
earlier is encountered in a more powerful and dangerous form in Jeru- 
salem. Both before and after the Sanhedrin enters the plot, Jesus’ oppo- 
nents reject his kingship (19:38-39; 23:2, 35-38) and his teaching (6:11; 
16:14; 19:47; 23:5), refuse to respond to the Baptist’s message (7:30; 20:5), 
seek first positions and are filled with avarice (11:39-43; 14:7; 16:14; 
20:46-47), “watch” Jesus “closely” in order to catch him (6:7; 11:54; 14:1; 
20:20, 26), but are put to shame or silenced (13:17; 14:6; 20:26, 40). Thus 
the Sanhedrin steps into an already well-defined role. To be sure, this 
group is more powerful than previous opponents, and it is intent on Jesus’ 
destruction from its first appearance in the Jerusalem narrative (19:47), 
heightening the sense of danger as the story moves toward its climax. 

In Jesus’ temple teaching there are some places where Jesus takes the 
initiative, and these include some interesting comments on the deeper 
meaning of developments at this point in the story. In 20:9-19 Jesus uses 
a parable to make a comment to the people about the leaders who have just 
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challenged him, revealing the disastrous effect of their plot. Under- 
standing the parable in the context of the gospel brings out several 
nuances which might otherwise be missed. In 20:2 Jesus is asked, “Who is 
the one who gave you this authority?” No answer is given to the ques- 
tioners, since they refuse to answer Jesus’ question, but an answer was 
previously given to the readers in Jesus’ baptism, announcement at 
Nazareth, and transfiguration. The parable reminds readers of this when 
the vineyard owner speaks of “my beloved son” (20:13), repeating the 
words used by the heavenly voice at Jesus’ baptism. The correspondence 
is exact, in contrast to Matthew and Mark. Readers would easily identify 
the tenant farmers in the parable with the chief priests, scribes, and elders 
with whom Jesus has just been talking, especially when they hear them 
say of the son, “Let us kill him” (20:14), for the Sanhedrin’s desire to kill 
Jesus has just been stated in 19:47. Following the killing of the son, Jesus 
predicts that the owner of the vineyard will come and destroy these 
murderous tenant farmers. Shortly before this scene, Jesus was talking 
about the destruction of Jerusalem, which suggests that the same event is 
in mind. The shared image of a stone, associated with destruction, also 
supports this connection (19:44; 20:18). The religious leaders understand 
that the parable applies to them (20:19), but the people, when they hear of 
the coming destruction, wish that it may not happen (20:16). The people 
are affected by what their leaders do, and the conquest of Jerusalem will 
mean death and suffering for all its inhabitants. 

Thus the parable interprets the events which are unfolding as a story of 
murderous rebellion which will lead to destruction. The same events, 
however, lead to Jesus’ exaltation. This is brought out through the 
reference to the rejected stone that becomes head of the corner in 20:17 (a 
quotation from Ps 118:22). This quotation is inserted in a question, 
“What is this which is written?” No answer is given either by Jesus or his 
hearers. To be sure, the context suggests some connection between the 
builders who reject the stone and the tenant farmers who murder the son, 
but this still leaves part of the quotation a dark riddle. The larger context 
of Luke provides additional help. In his first announcement of his passion 
Jesus said that he must be “rejected by the elders and chief priests and 
scribes,” using the same verb as in 20:17 (&vobokuiá(w), “and be raised on 
the third day” (9:22). The scriptural quotation in 20:17 does not speak 
primarily of resurrection, however, but of becoming head of the corner 
i.e., of exaltation to honor and power. It proclaims a reversal of status 
from dishonor to high honor, which means that the rejection of the stone 
by the builders will produce the exact opposite of their intention. This 
ironic reversal is the hidden purpose of God being realized through Jesus’ 
suffering and rejection. 
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It is the function of Scripture to reveal this hidden purpose of God, but 
even the disciples will not understand this significance of Scripture until 
the risen Jesus opens their minds (24:25-27, 32, 45). The necessity that 
“the Messiah suffer . . . and enter into his glory" (24:26), in fulfillment of 
the Scriptures, is heavily emphasized in Luke 24. This shows the impor- 
tance of the quotation in 20:17, which cites in advance a specific Scripture 
in which this suffering and glory are prophesied. Its special importance is 
confirmed by the second reference to Ps 118:22 in Acts 4:11. 

Later Jesus again asks a question about a Psalm quotation, this time Ps 
110:1 (Luke 20:41-44). This is even more clearly a riddle for the 
participants in the story, for, as Jesus points out, the quotation seems to 
conflict with the view that the Messiah is Son of David, and the immediate 
context in Luke does not help to answer Jesus’ question. The two Psalm 
quotations are related, for Ps 110:1, as understood in Luke-Acts, also 
proclaims the exaltation of Jesus to honor and power. Again, the impor- 
tance of this quotation is emphasized by the fact that it reappears in Acts, 
in Peter's Pentecost speech (Acts 2:34-35). Both of these Psalm quotations 
are found in the same location in Matthew and Mark as in Luke, and all 
three gospels contain an additional reference to Ps 110:1 in Jesus’ 

statement in response to the Sanhedrin (Matt 26:64; Mark 14:62; Luke 
22:69). These Psalm texts have special significance in Luke, however, for 
they have an important function in the larger narrative. They are recalled 
in the Acts speeches, which review how God's purpose was realized in the 
death and resurrection of Jesus. They are also recalled when the risen 
Jesus insists that it was necessary for the Messiah to suffer and enter into 
his glory, in fulfillment of Scripture (24:25-27).?* The specific Scriptures 
cited in Luke which prepare the reader to understand that Jesus' suf- 
fering will lead to glory are Pss 118:22 and 110:1.?? Luke 24:27 contains a 
reference to Moses and all the prophets, as well as a general reference to 
“all the Scriptures." This gives the impression that the scriptural witness 
to the Messiah who suffers and enters his glory is widespread. The second 
scene in which Jesus opens the minds of the disciples to understand the 
Scriptures gives a similar impression, but this passage contains a specific 
reference to the Psalms (Luke 24:44). This is the only place in the New 
Testament where the biblical book of Psalms is mentioned, except in other 
passages in Luke-Acts where a specific Psalm citation is being introduced 


5* On the interpretation of this key passage, see pp. 282-89. 

35 Perhaps Isa 53:12 (quoted in Luke 22:37) should be added, although the part of the verse 
that might be used to show that the suffering leads to glory is omitted in the quote. Only Ps 
118:22 tlearly refers to both rejection and glory, although the quotation from Ps 110:1 in 
Luke 20:42-43 refers to the Messiah's “enemies,” which could be applied to those who 
rejected him (see 19:27). 
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(Luke 20:42; Acts 1:20; 13:33). This unusual reference to the Psalms 
shows awareness of the importance which the Psalms had in revealing the 
way which Jesus had to go through suffering to glory. This reference also 
fits the special importance which the narrative has given to Pss 118:22 and 
110:1 in preparing the reader to understand the rejection and exaltation of 
Jesus as necessary parts of God’s saving purpose. 

In response to a question of the Sanhedrin, Jesus makes a major 
announcement, “From now on the Son of Man will be seated at the right 
hand of the power of God” (22:69). In contrast to the parallels in 
Matthew and Mark, this contains no reference to a future coming of the 
Son of Man. Instead, attention is focused on a change to take place in the 
immediate future, resulting in Jesus’ heavenly enthronement, in fulfill- 
ment of Ps 110:1. The mention of the “power of God” suggests that Jesus 
will share this power through his exaltation to God’s right hand. Jesus’ 
enthronement will be the basis for a new phase of the mission through 
which God’s universal saving purpose is being realized. Jesus’ enthrone- 
ment and the expanded mission are the hidden goals of Jesus’ suffering. 

The trial and crucifixion scenes are the climax of the fateful rejection of 
Israel’s Messiah by the Jewish authorities in Jerusalem, whom the people 
support at a crucial point (23:13-25). The high hopes aroused in the birth 
narrative, hopes for the Messiah who would “rule over the house of Jacob 
forever” (1:33), here encounter a tragic reversal, for the leaders in 
Jerusalem have rejected the Messiah, and the people of Jerusalem are 
also caught in this tragedy. This tragic reversal includes several layers of 
irony. On the one hand, the rulers and people of Jerusalem are blindly 
acting against Israel’s true interests, for the realization of the messianic 
promises is being rejected. On the other hand, the rejection and killing of 
the Messiah, while it will bring destruction on Jerusalem, does not mean 
the defeat of God’s purpose in Jesus. God’s purpose, in contrast to human 
purposes, has the power to turn defeat into victory. The God of Luke-Acts 
is a God who works by irony, using human rejection to realize a saving 
purpose to which humans are blind. God’s hand appears in the ironic 
reversal of human intentions and expectations as people attempt to resist 
God and God's Messiah.?* 

In its interrogation the Sanhedrin specifically asks Jesus whether he is 
the Messiah and the Son of God (two closely related if not synonymous 
titles in Luke-Acts).*” Jesus’ answer is understood by the Sanhedrin as a 


36 On the God of irony in Luke-Acts, see further pp. 282-84. 
See above, pp. 25-26. J. Fitzmyer (who insists that there is a distinction between Messiah 
and Son of God in Luke) points out that the Sanhedrin's two qucstions about these titles 
correspond to Gabriel's affirmations about Jesus in 1:32, 35. See Luke X-XXIV, 1462 
1467-68. i 
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claim to be the Messiah, and on this basis they proceed to accuse him 
before Pilate (22:70-23:2). Thus the decision to seek Jesus’ death from 
Pilate is specifically a rejection of Jesus as Messiah. However, the accusa- 
tions made before Pilate are broader and reflect several issues which have 
previously emerged in the narrative. The charge that he calls himself 
“Messiah, a king” stems from the immediately preceding scene of interro- 
gation (but see also 19:38-40). The charge that Jesus opposes making 
tribute payments to Caesar recalls the attempt of Jesus’ opponents to 
catch him on this issue in 20:20-26. The charge that Jesus has been 
“perverting our nation” calls attention to the effect of Jesus’ teaching in 
general. It is clarified in 23:5, where “perverting our nation” becomes 
“stirs up the people” through his teaching. This accusation reflects the 
conflict over Jesus’ teaching with the scribes and Pharisees earlier in the 
gospel and the opposition from the Jerusalem leaders which immediately 
follows references to Jesus’ teaching in 19:47 and 20:1-2. The charge of 
perverting the people through his teaching is repeated three times in the 
trial scene (23:2, 5, 14), making it almost as important as the claim to 
kingship. Matthew and Mark do not specifically mention this charge. 
Luke alone preserves continuity between the earlier controversies with the 
scribes and Pharisees and the charges against Jesus at his trial by making 
the effect of his teaching an important part of those charges. Thus what 
Jesus taught throughout his ministry (beginning from Galilee to here,” 
23:5) is an important cause of the religious leaders’ rejection of him in 
Jerusalem.?* 

The charge of opposing payment of tribute to Caesar is false, as 20:20— 
26 makes clear. The other accusations show the Jewish leaders! per- 
spective on events, but they are not simply false, for they have a basis in 
the preceding narrative.” The narrator has emphasized the strong attrac- 
tion of Jesus’ teaching for the people, which has made the leaders afraid of 
the people, of whom they have lost control (19:47—48; 20:19; 21:38; 22:2). 
From the viewpoint of the leaders, Jesus has been stirring up the people 
through his teaching. 'T'he narrator has also made clear that Jesus is the 
Messiah and has specifically emphasized the royal aspect of this office 
(1:32-33; 19:11-27, 38-40). Furthermore, Jesus does not clearly deny 
that he is a king. His answer, “You say it,” parallels his answer to the 
Sanhedrin in 22:70, which the Sanhedrin took to be a clear enough 
affirmation to proceed with legal action. But Pilate responds differently. 


38 Another indication of the continuing importance of Jesus’ teaching is found in Acts 1:21-22, 
which indicates that an apostolic witness must have accompanied Jesus throughout his 
ministry and so be acquainted with Jesus’ deeds and teachings from the beginning. 

9» Daryl Schmidt challenges the view that the charges in 23:2 are blatantly false. See “Luke’s 
‘Innocent’ Jesus." 
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He immediately declares that he finds no guilt in this man. He seems to 
decide without really investigating the issue, a lapse which would be 
serious if the readers were not already convinced that Jesus, though a 
king, is no competitor with Caesar. 

The scene in which Jesus is examined by Herod is unique to Luke. Evil 
and threatening rulers hold some interest for the narrator, as is shown by 
the attention given to Herod Antipas (Luke 3:19-20; 9:7-9; 13:31; 23:6- 
12; Acts 4:27) and to Herod Agrippa I (Acts 12:1-23).*° Both of these 
rulers persecute prophets or apostles. The narrator has managed to create 
a connected story line out of the widely scattered references to Herod 
Antipas in the gospel. In 3:19-20 Herod is accused by John the Baptist for 
his evil deeds and responds by putting John in prison. In 9:7-9 Herod is 
puzzled by the reports concerning Jesus, who is being described as John 
raised from the dead, Elijah, or some prophet of old. Here we learn that 
Herod not only imprisoned John but also beheaded him. The scene ends 
with the indication that Herod “was seeking to see” Jesus. Since Herod 
has already demonstrated how he treats meddlesome prophets, his interest 
in this new prophet, whom some even regard as John returned, suggests a 
threat to Jesus. This threat becomes explicit in 13:31, when some Phari- 
sees warn Jesus, “Get away and go from here, for Herod wants to kill 
you.” Even though the warning comes from Pharisees, the threat should 
be taken seriously, for Jesus does not reject the Pharisees’ words as false. 
Instead, he minimizes the importance of this threat by telling the Phari- 
sees, and through them Herod, that his prophetic work will end shortly 
anyway. The Pharisees’ warning contains an ironic misunderstanding. 
They think that he can escape death if he will “go (zopetov) from here” 
(13:31). He must indeed “go (aopeveordat),” Jesus says, but this is a 
journey to his death in Jerusalem (13:33). Jesus is threatened with death 
both here and there. Going will not mean escape, for his journey will lead 
him to his destined place of death.*! 

Herod does have a role in Jesus’ death, not in Galilee but in Jerusalem. 
He is not the prime mover behind this event, for the Jewish leaders have 
this role. Nor does he judge Jesus to be guilty. Nevertheless, he is among 
those who despise and mock Jesus, and among the kings and rulers who 
“were gathered together against the Lord and against his Messiah” (Acts 
4:26-27). The scene of Jesus before Herod is presented as the fulfillment 
of Herod’s longstanding desire to see Jesus because of what he had heard 
about him. Thus 9:7-9 functions as preparation for this scene (note the 


40 Erwin Buck suggests that "Luke intended to draw a conscious connection" between the 
appearance of Jesus before Herod Antipas "and Peter's arrest by another Herod in Acts 
12:1ff.” See “Jesus before Herod,” 174. 

^! On 13:31-35, see further pp. 153-56. 
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connection between 9:9 and 23:8). Having heard of “all the things hap- 
pening” through Jesus (9:7), Herod hopes that he will see Jesus perform a 
sign. Jesus previously refused to perform a sign on request (11:16, 29). 
Now Jesus responds neither to Herod’s hopes for a sign nor to his 
questions. Not finding the miracle-working prophet he had sought, Herod 
“treated him with contempt” and “mocked” him. Here the narrator uses 
terms used elsewhere in passion prophecies and the passion story to 
describe those who reject and kill Jesus,*? showing that Herod shares the 
same attitude of contemptuous rejection. 

Thus not only religious but also political authorities reject Jesus in the 
passion story. The narrator could not make this so clear in the case of 
Pilate as he does with Herod, not only because Christians had to continue 
to live under Roman rule but also because Pilate was needed to play 
another role: that of the official proclaimer of Jesus’ innocence (see 23:4, 
14-16, 20, 22). To be sure, Pilate is joined by other witnesses to Jesus’ 
innocence: Herod (according to Pilate in 23:15), a crucified criminal 
(23:41), and the centurion at the cross (23:47). But Pilate’s repeated 
testimony to Jesus’ innocence is especially strong and impressive. Never- 
theless, in the important review of the passion story in Acts 4:25-28, 
Herod and Pilate are both included among the kings and rulers who 
oppose the Lord’s Messiah but ironically work God’s preordained pur- 
pose. Gentiles and Jews, political and religious authorities, are joined in 
one massive front of opposition. The reference to Herod and Pilate 
becoming “friends” in Luke 23:12 may prepare for this interpretation of 
the death of Jesus as the time when the rulers and peoples were “gathered 
together" against the Lord's Messiah.*? 

In Luke 23:13-25 the rejection of Jesus by the rulers and people of 
Jerusalem is powerfully dramatized as the final decision for death is 
made. Not only the rulers but the “people” are present (23:13) and take 
part in the demands for Jesus' death. This agrees with the accusations in 
the Acts speeches that the people of Jerusalem and their rulers denied and 
killed Jesus (Acts 3:13-15, 17; 13:27-28).** The scene begins with Pilate 
summarizing the results of the preceding examinations. He has examined 
Jesus on the charges and has found no grounds for legal action against 


42 Tn Acts 4:11 tgovdevéw (“treat with contempt”) is used as a substitute for &moboxuiá(o 
(“reject”) in Luke 20:17. Both passages apply Ps 118:22 to the rejection of Jesus. guwattw 
(“mock”) appears in 18:32 (a passion prophecy) and in 22:63; 23:36. 

43 Some scholars understand Herod and Pilate’s new friendship as a sign of the saving effect of 
Jesus’ death, which brings reconciliation. See John Drury, Tradition and Design in Luke’s 
Gospel, 16-17, and Robert J. Karris, Luke: Artist and Theologian, 85. It seems to me that 
the explicit reference to Herod and Pilate in Acts 4:27, where they are part of an evil 
alliance, is a sounder basis for interpreting Luke 23:12. 

44 On the role of the people in the passion story, see further pp. 164-66. 


EE S SE ee SE ee Oe E ITIITIICCTITCICTT1LLLLLLTÉLZME!RAMBMABOÓ 


198 The Narrative Unity of Luke-Acts 


him. Pilate mentions Herod as a second witness for this conclusion and 
especially emphasizes that Jesus has done nothing worthy of death. This 
somewhat wordy summary leads up to the reasoned conclusion-which 
sounds like an official verdict—“Therefore, I will release him” (23:16). 
But his conclusion provokes immediate protest from the chief priests, 
rulers, and people. Here the pace of the narrative picks up. Three times 
the protesters cry out for Jesus’ death, while Pilate tries to maintain his 
decision, reemphasizing that Jesus should be released. Then Pilate sud- 
denly gives in. When he does so, it is made very clear that he is granting 
“their request,” is releasing Barabbas, the prisoner “whom they re- 
quested,” and is acceding to “their will” (23:24-25). This does not neces- 
sarily absolve Pilate of responsibility, for a little reflection makes clear 
that a ruler who gives into mob pressure and releases a rebel and mur- 
derer to them is hardly a model of justice. This is sufficient to qualify 
Pilate for a place in the evil alliance of Acts 4:25-27. But the focus of 
attention in Luke 23:13-25 is on the innocence of Jesus, to which Pilate 
bears repeated witness, and on the determination of the people and their 
rulers that Jesus die in spite of this. 

Barabbas serves as a contrast figure. In contrast to Jesus, he has done 
something worthy of death; he is a rebel who has committed murder. 
When the people and their leaders ask for him rather than Jesus, they 
show the inclination to choose armed revolt against Rome rather than “the 
things that lead to peace" (19:42). This foreshadows the Jewish revolt of 
66 c.E., and the terrible consequences of this are expressed in Jesus’ words 
to the “daughters of Jerusalem" in 23:28-31. 

While on the cross, Jesus is ridiculed (23:35), mocked (23:36), and 
reviled (23:39) by three different participants in the scene. In each case 
their words contain a challenge to Jesus to save himself. Jesus’ refusal to 
do this, indicated by his silence, reemphasizes his commitment to the dark 
plan of God which includes Jesus’ death, a commitment which was 
repeatedly expressed prior to the arrest (22:22, 37, 42). The three chal- 
lenges reveal a strange incongruity. “Others he saved, let him save 
himself” (23:35). The saving power which he has demonstrated, and 
which will continue to be available in his name, cannot be used for 
himself. “If you are the king of the Jews, save yourself” (23:37). Jesus is a 
king but now is powerless. These mocking words highlight the contrast 
between the cross in human perception, which sees it as the refutation of 
Jesus’ messianic claims, and the hidden divine purpose which is there 
being fulfilled, as proclaimed in Acts 2:23 and 4:28. 

These mockers contrast with a more perceptive person, the criminal on 
the cross who asks to be remembered by Jesus. This man’s words contain 
three important affirmations: (1) He recognizes the justice of his own 
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punishment and so is repentant. (2) He recognizes Jesus’ innocence. (3) 
Most important, he recognizes that Jesus’ failure to save himself does not 
contradict the claim that he is the messianic king. Therefore, he appeals to 
Jesus to “remember me when you come into your royal power (Sact- 
delav)” (23:42). Jesus has repeatedly indicated to those plotting his death 
that he is about to be exalted to share God’s power (20:17, 42; 22:69). He 
also instructed his followers about his rejection and resurrection, but they 
were unable to understand his words (9:22, 44-45; 18:31-34). The 
repentant criminal is the only one who recognizes that rejection and death 
are, for Jesus, the way to royal power at the right hand of God, as Jesus 
has been saying. These three perceptions call forth Jesus’ promise of 
salvation and strong approval. This unique Lukan scene occupies a place 
of prominence immediately before Jesus’ death. It is important not only 
because it shows again Jesus’ concern for the outcast but also because it 
points to the goal of Jesus’ way, which is hidden from almost all human 
eyes. 


45 On this scene, see further pp. 125-27. 
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Chapter Seven 
JESUS AND THE DISCIPLES 


Jesus and the Disciples 


Luxe 4:31-9:50 


The Beginning 

In contrast to the sequence of events in Mark and Matthew, Luke’s 
Gospel indicates that there is contact between Simon Peter and Jesus 
before Simon is called to follow. In 4:38-39 Jesus heals Simon’s mother- 
in-law in Simon’s house, and the narrator probably assumed that Simon 
was also present for the other healings and exorcisms in Capernaum. 
When in 5:5 Simon says, “At your word I will let down the nets,” agreeing 
to something that seems foolish to experienced fishermen, he is acting on 
the basis of previous experience of Jesus’ powerful word. Furthermore, 
the healings in Capernaum, plus the great catch of fish, provide a motiva- 
tion for leaving all and following Jesus, which is strikingly lacking in the 
call stories of Matthew and Mark. 

Luke 5:1-11 can be divided into three sub-scenes: Jesus preaching from 
Simon's boat (5:1-3), the great catch of fish (5:4-7), Simon’s reaction and 
Jesus’ response (5:8-11). In the first of these, Jesus is engaged in the 
mission which he described in 4:43. In the third he tells Simon about 
Simon's role in this same mission. Thus this mission material frames the 
central part of the scene, which deals with the catch of fish. Furthermore, 
Jesus' statement to Simon, *From now on you will be catching people 
alive," applies metaphorically to people the role of the fish in the pre- 
ceding fishing scene. This is signaled by a wordplay: Simon has just made 
a great “catch” of fish; from now on he will be “catching” people.’ This 
relates the two sub-scenes closely, but with a metaphorical twist which 
suggests a second sense to the great catch of fish. T'hrough its connection 
with the *catching" to which Simon is being called, the great catch of fish 
becomes a symbolic narrative of the amazingly successful mission which 
Simon and others will conduct? This gives to the narrative greater unity 


1 The verb Cwypéw, “catch alive,” is formed from (wés, “alive,” and &ypéw, “seize,” “catch,” 
and so is related by root to the noun &ypa, “catch,” in 5:4, 9. See J. Fitzmyer, Luke I-IX, 
568. The play on words in Mark 1:16-17 is different, but, as in Luke, it fits the description 
of the situation preceding the call: “They were fishers. . . . become fishers of people.” 

? Jean Delorme remarks that the figurative language of 5:10b, unlike ordinary referential 
language, draws attention to itself by playing with words and establishes resemblance 
between the miraculous catch and a later catch. Therefore, “the reader is invited to reread 
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than was apparent at the beginning. The saying of Jesus about catching 
people in 5:10 relates 5:1-3 and 4-7 with each other, for now Jesus’ 
preaching and the great catch of fish are not unrelated events which 
happened to follow one another. Rather, the great catch is a symbolic 
portrayal of the expanding mission in which Jesus is already engaged in 
5:1-3. The double sense of the great catch gives it a double function in the 
narrative. On the one hand, the great catch precedes and causes Simon’s 
reaction in 5:8. On the other hand, it prefigures what will happen 
following the call in 5:10. 

The interaction between Jesus and Simon dominates the scene, 
although James and John are mentioned secondarily. Two problems or 
obstacles appear in the course of this interaction, problems which might 
block the progress of events toward the destiny which Jesus announces for 
Simon in 5:10. The first appears in 5:5 as Simon responds to Jesus’ 
command to go out into the deep and let down the nets. Despite their best 
efforts Simon and his friends have caught nothing. Any further effort now 
would seem to be useless, But Simon has already learned enough about 
Jesus to set aside ordinary calculations. He obeys, and one possible 
problem is overcome. The great catch, however, does not directly cause 
Simon to follow Jesus. Indeed, Simon reacts by saying, “Depart from me, 
for I am a sinful man, Lord” (5:8). Instead of binding Simon to Jesus, the 
amazing catch causes Simon to desire separation, for a sinful man cannot 
associate with one who wields divine power. This is a further obstacle to 
the progress of the narrative. Jesus’ commanding invitation in 5:10 
bridges this separation in order to create a new future for Simon. 

Jesus’ call of a sinful man to share his life and work is equivalent to a 
declaration of forgiveness. This becomes clearer when we consider the 
related story of Levi’s call (5:27-28), which comes soon after the call of 
Simon. This time a tax collector is called to follow, and Jesus justifies his 
association with such people by declaring, “I have come to call . . . sinners 
to repentance” (5:32). Both of these call stories are stories of sinners called 
to a new future as followers of Jesus. So when Simon begins to follow 
Jesus, he has already encountered him as healer (4:38-39), as one who 
can bring success where his own efforts failed (5:4-7), and as one who can 
offer the sinful a new future (5:8—10). 

In Luke, both Simon and Levi leave all they have when they follow 
Jesus (dif. Matthew, Mark). This binds the two stories together and 
shows that Simon, who will be one of the twelve, and Levi, who will not 
be, face the same conditions in following Jesus. Not only the twelve but 
also a larger group of followers, of which Levi may be an example, will 


the narrative of the catch while thinking of the capture of people.” “Luc v. 1-11,” 333-34. 
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later share in Jesus’ mission (10:1-24). The repeated indication that 
possessions were abandoned shows the narrator's concern with this aspect 
of discipleship and prepares for Jesus’ address to the disciples as the poor 
in 6:20. 

Jesus' statement to Simon, *From now on you will be catching people 
alive," is both a promise and a task for the future. It is an indication to the 
readers of Peter's role in the following narrative. However, Peter will not 
begin his task immediately. Further developments must take place and 
serious problems must be faced before Peter can enter fully into his 
appointed role. 

Although the narrator only tells specifically how Simon, with his 
partners James and John, and Levi became disciples, these episodes 
evidently serve as examples of many other callings, for the narrative 
assumes a rapid increase in the number of disciples. In 5:30 the Pharisees 
and scribes complain "to his disciples," a group of indeterminate size, but 
in 6:13 there is a sufficiently large group that Jesus decides to select twelve 
from them for special responsibility. Indeed, in 6:17 the narrator refers to 
“a large crowd of his disciples,” and in 10:1 Jesus is able to appoint 
seventy-two for a special mission.’ 

As Jesus begins to encounter criticism from the Pharisees and scribes in 
5:17-6:11, the narrator makes clear that the criticism also falls on the 
disciples. On three occasions the Pharisees and scribes complain about the 
behavior of Jesus’ disciples (5:30, 33; 6:2), and two of these complaints are 
addressed to the disciples rather than Jesus (5:30; 6:2).* Already the 
disciples find themselves in the midst of controversy. These conflicts 
provide an initial basis for Jesus’ beatitude for persecuted disciples in 
6:22-23 and for his words about the time of testing and the need for 
endurance in 8:13, 15. The conflicts surrounding Jesus directly affect the 
disciples. From the very beginning they must show toughness under 
pressure. 

Jesus prepares for the selection of the twelve apostles by praying 
through the night (6:12), an indication of the importance of this choice. 
Almost all of the numerous references in Luke to Jesus praying occur 
before important new developments or crises, suggesting that the prayer is 
Jesus’ preparation for what is about to take place (3:21, in preparation for 
the descent of the Spirit and the beginning of Jesus’ ministry; 5:16, before 
the first conflicts with the Pharisees and scribes; 6:12, before the choice of 
the twelve; 9:18, before Peter’s confession and the first announcement of 


3 The number may be seventy or seventy-two. On this textual problem see pp. 232-33. 
* In both passages Luke uses the second person plural where Matthew and Mark use the 
third person, which increases the sense of direct confrontation with the disciples. 
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the passion; 9:28-29, at the transfiguration; 22:40-46, before the pas- 
sion).* While the parallel passage in Mark 3:14-15 provides a summary 
of the future mission of the twelve, this is absent from Luke. It is too early 
to think of a mission of the twelve. They must first learn from Jesus 
through his teaching and by being with him as he engages in his mission 
(see 8:1). There is only one indication of the future role of the twelve at 
this point: they are named “apostles,” a title which will recur in con- 
nection with the mission of the twelve (9:10) and also at the supper before 
the passion (22:14), where Jesus will grant them a share in his royal 
power and a place on thrones judging the twelve tribes of Israel (22:29- 
30). These suggestions of the function of the apostles will be developed 
further in Acts. 

Only in the case of Judas Iscariot is there a clear indication of his future 
role. He is the one who betrayed Jesus, we are told. While the plot of 
Jesus’ enemies in 6:11 is less definite than its counterpart in Mark 3:6, the 
healing of the man with a withered hand and the choosing of the twelve 
are adjacent episodes in Luke (dif. Matthew, Mark), and both end with 
indications of danger to Jesus. 


The Sermon on the Plain 


After the selection of the apostles, the instruction of the disciples begins 
to occupy an important place in the narrative, as shown by Jesus’ speech 
in 6:20-49. Here the life of the disciple is being defined in essential 
aspects. This does not mean that only disciples are being addressed. While 
the beatitudes are spoken as Jesus looks at his disciples (6:20), Jesus’ 
reference to his audience in 6:27 seems designed to make clear that he is 
speaking to everyone, not only the disciples but also the “people” of 6:17- 
18. In 6:27 Jesus says, “But to you I say, you who are listening.” The 
reference to “you who are listening” should be understood to include the 
"great multitude of the people . . . , who came to listen to him? (6:17-18). 
Note also the reference to the audience at the end of the speech: “When he 
finished all his words in the hearing‘ of the people . . ." (7:1). Elsewhere in 
Luke, teaching which defines the conditions of discipleship is addressed to 
the people or crowd, for they are regarded as potential disciples who must 
make their decisions in light of these conditions (see 9:23-27; 14:25-35). 
The private instruction of disciples introduced by a disciple's question is 
frequent in Mark but almost disappears in Luke. Even when Jesus is 
addressing the disciples, the narrator of Luke sometimes indicates that 


5 * B 
Perhaps 11:1 is an exception, for here the prayer of Jesus serves as an occasion for teaching 
$ about prayer. 


Or “ears,” using the noun éxo%, which is related to the verb dxotw, “hear,” “listen.” 
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others are present and listening (see 16:14; 20:45).’ Luke’s Gospel shows 
no interest in esoteric teaching. The sermon in 6:27-49 concerns disciple- 
ship but is addressed to all who will hear, both the disciples and the crowd, 
for it is not only instruction to those who are disciples but invitation and 
challenge to those who might become disciples. 

Nevertheless, the beatitudes are spoken while Jesus is looking at his 
disciples. This is appropriate for several reasons. While the commands in 
6:27ff. are open challenges, applicable to anyone who will respond, the 
beatitudes and woes are prophetic declarations which apply to particular 
groups. The fourth beatitude, which speaks of those who are hated and 
rejected “because of the Son of Man,” is obviously most appropriate to 
disciples, who have already experienced the verbal attacks of the Pharisees 
and scribes and who will suffer worse in the future. It is also appropriate 
for Jesus to address the disciples as “the poor.” We have already noted 
references to those called by Jesus “leaving all” (5:11, 28), and in 18:28 
this is mentioned again. The disciples are not likely to acquire new wealth 
in light of Jesus’ commands to “give to everyone who asks you” and to loan 
without hope of return (6:30, 35). Jesus’ later teaching about possessions 
will be equally strict. In their mission Jesus and his disciples are depen- 
dent on the hospitality of others, which may or may not be offered as they 
travel from town to town (see 9:4—5, 57-58; 10:8-11). 

Jesus is fulfilling an important part of his commission as he says, 
“Happy are the poor, for God's reign is yours,” for he was sent to “preach 
good news to the poor" and *preach good news of God's reign" (4:18, 43). 
Does the indication that Jesus said these words as he looked at his 
disciples mean that disciples alone can share in this good news? This is not 
likely. Jesus' glance at his disciples suggests that his words have direct 
relevance for them, but it does not mean that Jesus is speaking to them 
alone. The narrator has already indicated that a “great multitude of the 
people” is present along with the disciples.) Jesus is also speaking to 
individuals in this multitude, for he shifts from beatitudes for the poor to 
woes for the rich with no indication of a change of audience. These woes 
do not apply to the disciples, who have left all to follow Jesus, and must be 


i Joachim Gnilka, Die Verstockung Israels, 120-21. 

8 Jacques Dupont, in spite of his careful discussion of Jesus’ addressees in the Lukan 
beatitudes and woes, too quickly assumes that the multitude of the people represents the 
later Christian community for Luke. See Les Béatitudes, 3:24. The use of the term “people 
(Aaós)" does not support this, for Lukan usage is influenced by the LXX, where this word 
frequently refers to the people of Israel with its distinctive calling and promises. Even in 
Acts “people” always refers to the Jewish people, not the Christian church. The rare 
exceptions are 15:14 and 18:10, which extend the special term for God’s people to include 
Gentiles. On the “people” in Luke-Acts, see further pp. 143-44. 
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addressed to the rich and honored in the larger audience.” Since the woes 
are addressed to the larger audience, it would be a mistake to deny that 
members of the crowd are included in the beatitude to the poor. Jesus is 
also preaching good news to the poor among the crowd. The beatitude 
speaks of happiness for the poor, in which the disciples will share.'? 

The Magnificat, in proclaiming God’s purpose and work through the 
Messiah, speaks simply of God’s intervention for the humble and hungry, 
not of the privileges of the special group of poor who follow Jesus (1:52- 
53). God’s intervention brings a social reversal in which the proud, 
mighty, and rich are cast down. The beatitudes and woes proclaim the 
same reversal, for they are sharply antithetical and announce a radical 
change in the situation of contrasting economic and social groups.'' 
Indeed, the woes in 6:24-25 use some of the same vocabulary as 1:53 in 
announcing the same reversal: Aovatot/mXovroUrres, “rich”; Tevdw, 
“hunger”; éuaiuaAnps, “fill,” “satisfy.”'? The disciples are the vanguard 
of a larger group who will experience the upheaval announced in 1:51- 
53. They are the poor who know about the good news because Jesus has 
proclaimed it to them, and they have responded with initial acceptance. 
Through his sermon on the plain more of the poor may hear the good 
news and respond. 

The instructions in 6:27-38 are directed to all who are listening. They 
seek to clarify for the disciples the manner of life expected of them, while 


ow. Pilgrim, Good News to the Poor, 107, 163-66, asserts that the material on wealth and 
poverty, including the woes, is addressed primarily to rich Christians in Luke’s own day. 
My question is different: I am asking how the narrator pictures Jesus’ first followers, and 
we have already noted evidence that they have voluntarily renounced their property in order 
to follow Jesus. Therefore, the woes would not apply to Jesus’ first followers but must be 
addressed to the larger audience. 
ud George A. Kennedy, New Testament Interpretation, 40-41, arrives at the same conclusion 
through studying the sermon in light of ancient rhetoric: “In Luke 6:20 . . . Jesus first raises 
his eyes to the disciples and then begins to speak, employing the second person plural as 
early as the first beatitude; again the second person cannot be easily limited to the disciples. 
In most rhetorical situations there is a formal addressee, for example a chairman in a 
meeting, who is nominally addressed, though practically speaking the speaker is addressing 
all those present and sometimes turns directly to them. In classical oratory, apostrophe, or 
the turn from the nominal addressee to someone else, is even more common than in modern 
public address.” 
The “poor” here refers to an economic class, as is shown by the parallel between the poor 
and the hungry and the contrast with the rich and full. Jacques Dupont expresses the 
reason for the reversal clearly: “The privilege of the poor . . . has its theological foundation 
in God. If we seek to base it on the moral dispositions of the poor, and in this way force 
ourselves to spiritualize their poverty, we are on a false path. The poverty of those to whom 
Jesus announces the good news of God's kingdom is seen as a humanly bad situation. . . . It 
is an evil. This is precisely why the sufferings and privations of the poor stand out as an 
affront to the royal justice of God. God has decided to put an end to it.” See “The Poor and 
Poverty,” 41. 
12 The last of these words is characteristic of Luke-Acts, occurring there in three of its five 
New Testament uses. 
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also seeking to move the larger audience toward this manner of life. The 
reference to the disciples being hated in 6:22 shows that there is a special 
reason why disciples need to be instructed on how to act in response to 
enemies, those who hate and curse them (6:27-28). The commands 
concerning love of enemies are accompanied by commands concerning 
possessions: when possessions are taken away by force or when beggars 
and borrowers ask for them, let them go (6:29—30, 34-35). Here Jesus 
urges the audience to let loose of possessions, as Simon, Levi, and others 
have already done. Two commands with comparisons (both using as, 
“as”) provide standards which can increase the ethical sensitivity of the 
listeners. The first is the standard of our own needs and desires, of which 
we are usually more sharply aware than of the needs of others (6:31: “as 
you wish that people do to you”). The second is the standard of God's 
character (6:36: “as your Father is merciful”).'? Jesus calls his hearers to 
live in accordance with God’s mercy, which means loving enemies, giving, 
and not judging. While the word oixrippwv (“merciful”) is rare in the 
New Testament, occurring only one other time ( James 5:11), we do hear 
of God's mercy (€Aeos) elsewhere in Luke. Indeed, this is a theme word in 
the Magnificat and Benedictus (1:50, 54, 72, 78; see also 1:58), where the 
saving event, the sending of the Messiah, is understood as a demonstration 
of God's mercy. This mercy appears later in the forgiveness of sinners and 
in the parables that Jesus tells to defend this forgiveness. The creditor 
who forgives his debtors (7:41—42) and the “joy in heaven" at the return of 
the lost sheep, the lost coin, and the lost son (15:3-32) make God's mercy 
vivid. This mercy is the standard by which Jesus is calling his hearers to 
live in 6:36. 

Jesus ends the speech with a warning to those who call him Lord yet do 
not do what he says (6:46), which is developed in a parable contrasting the 
one who hears and does Jesus' words with the one who hears but does not 
do (6:47-49). This may lead readers to examine their response to Jesus’ 
extreme commands, but in the context of the narrative it also raises a 
question about the disciples: will they do as well as hear? The importance 
of doing what one hears will be reemphasized in the following narrative 
(8:21; 11:28). The first of these two passages follows the parable of the 
sower and its interpretation (8:4—15), which pose a similar question: will 
those who hear the word of God through Jesus bear fruit? Hearing and 
doing, hearing and bearing fruit—these are aspects of a single concern. 
Beyond the narrative world this may lead readers to examine their own 
response to the word, but within the narrative world this concern directs 


15 The comparison with God's character and action is important throughout 6:35-38, for the 
passive verbs in 6:37-38 refer to God's judgment and forgiveness. 
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our attention to responses to Jesus’ message demonstrated by characters in 
the story, including the disciples. 


The Parable of the Sower 


In 8:1-3 the narrator associates the twelve with Jesus’ mission, 
although they are not yet authorized to proclaim and heal as Jesus is 
doing. Being with Jesus while he carries out his mission helps to prepare 
the twelve for their mission in 9:1—6. In addition, a group of women, three 
of whom are named, accompany Jesus. These women have a continuing 
role in the story and are always closely connected to the apostles (see Luke 
23:49; 24:9-10; Acts 1:13-14). The distinction of having accompanied 
Jesus during his traveling ministry and trip to Jerusalem, which is one of 
the qualifications of the apostles (see Acts 1:21-22), is shared by them 
with these women (Luke 8:1-2; 23:49)." 

Since the twelve and the women are with Jesus, they are present for 
Jesus’ speech in 8:4-18, of which the parable of the sower and its 
interpretation are the main elements. While the presence of the crowd is 
noted in v. 4, the disciples respond in v. 9, indicating that they also have 
heard the parable. Jesus’ reply in vv. 10-18 is addressed to these disciples 
and indicates that the parable is relevant to them. 

In his interpretation of the parable of the sower Jesus provides a 
commentary on what is happening or may happen in response to his 
preaching. This commentary includes a set of norms by which to evaluate 
the responses of the crowd and the disciples. To be like the seed that fell 
along the path, on the rock, or in the thorns is to be a failure, for the seed 
does not produce a harvest, as a farmer would wish. To be like the seed in 
the good soil is to be a success. The Lukan version of the parable and its 
interpretation shows no interest in degrees of success, for the Markan 
reference to bearing thirty, sixty, and a hundred is missing. This may 
indicate a desire to avoid claims of superiority among the disciples, a 
desire which would fit with the later warnings to the disciples when they 
become involved in disputes about greatness (9:46—48; 22:24-27). In 
Luke the contrast is simply between bearing fruit and the three preceding 
possibilities of failure. While in the first of these the devil takes away the 
word to prevent faith, in the second and third cases there is some initial 
growth of the seed. The second and third cases could apply to the disciples, 
who have heard Jesus’ word and accepted it but now are being warned 
that this beginning does not guarantee the harvest. So two types of danger 
are being emphasized in order to prepare the disciples for them. There is 
the danger that faith will be temporary and will disappear “in a time of 


14 On the women in 8:2-3, see further pp. 137-39. 
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temptation.” There is the danger that faith will be choked out “by cares 
and riches and pleasures of life.” These two dangers have already 
appeared indirectly in the sermon on the plain, where Jesus addressed his 
disciples as the poor and the persecuted and urged people to love their 
enemies and let go of their possessions (6:20-35). If possessions are not 
handled as Jesus directs and if the situation of persecution is not faced 
steadfastly, the seed will fail to bear fruit, as the parable warns. 

Possessions and persecution will be major continuing concerns in Jesus’ 
later instruction of the disciples. While the “time of temptation” need not 
be restricted to situations of persecution, persecution must be a major part 
of the meaning of this phrase, as the use of setpacpes (“temptation”) in 
Luke 22:40, 46; Acts 20:19 indicates.’* Persecution is one of the major 
problems for disciples, and Jesus will repeatedly seek to prepare his 
followers for it (see 9:23-26; 12:1-12; 21:12-19). According to 21:19 
persecution must be met by “endurance” or “steadfastness” (b«opor1]), 
and in 8:15 Jesus points to this same quality as characteristic of those who 
bear fruit (dif. Matthew, Mark). 

Ás we have noted, the second major danger concerns possessions. In 
8:14 the “cares (uépusvas)" are anxieties for the daily needs of life which 
money can provide (see 12:22-32; 21:34), and an interest in “pleasures” 
also leads one to seek the “riches” that can provide them. The conflict 
between discipleship and the desire for possessions and financial security 
is also a subject of repeated instruction to the disciples, including several 
comparatively lengthy speeches (see 12:22-34; 16:1-13; also 14:33; 
18:18-30). Thus the two potential problems for disciples briefly indicated 
in Jesus’ interpretation of the parable of the sower become important 
themes of Jesus' teaching of disciples in later chapters. The interpretation 
of the parable of the sower prepares for this. 

Those in 8:12 do not have faith; those in 8:15 have faith only for a time. 
These two references to having faith are absent from the parallels to these 
verses in Matthew and Mark. Those with a temporary faith in v. 13 
contrast with those who “hold fast the word" and bear fruit “with stead- 
fastness" (dif. Matthew, Mark). This emphasis on firmness and persis- 
tence. marks the difference between true faith and the temporary faith of 
those who grow on rocky ground. The story of the storm on the lake, 


15 In Luke 22:40, 46 the temptation arises from the threatening power of the Sanhedrin, which 
is plotting Jesus’ arrest, trial, and death. In Acts 20:19 Paul refers to the “temptations” or 
"testings which happened to me by the plots of the Jews." Jesus is probably referring to the 
powerful and threatening opposition that he has faced when he speaks in Luke 22:28 of his 
aepacpot. Schuyler Brown insists that wepacyds for Luke “is inseparably associated with 
the sin of apostasy.” See Apostasy and Perseverance, 21. This may fit Luke 8:13 but not 
Luke 22:28 or Acts 20:19. 
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which follows the interpretation of the sower more quickly in Luke than 
in Mark, shows that the disciples do not achieve this steady faith imme- 
diately (see 8:25). The Lukan modifications of the interpretation of the 
parable, and the connections between it and subsequent teaching and 
events, show that it is being used to suggest norms by which to evaluate the 
behavior of characters in the story, especially the behavior of the disciples. 

The relevance for the disciples of Jesus’ discussion of the different 
responses to the word is emphasized in v. 18: “Therefore, watch out how 
you hear.” The saying which follows and completes Jesus’ discussion with 
the disciples indicates that the disciples who accept and hold fast Jesus’ 
teaching to this point will receive still more later that will benefit them, 
while everything will be lost among those who do not hold fast to what 
Jesus has so far taught. This verse calls attention to a developing process 
in Jesus’ teaching and emphasizes the crucial importance of holding fast 
to Jesus’ initial instructions. 

Immediately following this discussion with the disciples, Jesus’ mother 
and brothers come to see him (a sequence different from Matthew, 
Mark). This provides an opportunity for Jesus to make a further com- 
ment about those “who hear the word of God and do it.” I think that 
Joseph Fitzmyer is mistaken when he insists that Luke has changed the 
point of this Markan scene in order to present Jesus’ physical mother and 
brothers as model disciples.'* The question is whether Jesus in 8:21 is 
describing Mary and his brothers outside as those “who hear the word of 
God and do it” or whether he is describing the indefinite group of people 

“who hear the word of God and do it” as “my mother and my brothers.” 
Fitzmyer translates, “My mother and my brothers, they [obroi] are the 
ones who listen to the word of God and act on it.” This is a possible 
translation, which can be taken to support either of the interpretations just 
mentioned. We should note, however, that the lack of articles with 
“mother” and “brothers” in 8:21 suggests that Jesus is talking about a less 
definite group than the messenger was when referring to Mary and Jesus' 
brothers outside (the articles are present in 8:20). Why do Jesus’ words 
begin with “my mother and my brothers,” followed by a resumptive “these 
(obrot),” a construction not found in Matthew and Mark? As we have 
noted, Luke's version of this scene follows closely the interpretation of the 
parable of the sower, which, like 8:21, is concerned with response to the 
word being preached by Jesus. The connection is strengthened by the fact 
that 8:21 is patterned after the interpretation of this parable. In 8:14-15 
Jesus’ statements begin with something that needs to be explained (“that 
which fell into the thorns,” etc.), followed by “these are the ones who. . . .” 


16 See Luke I-IX, 722-25. See also R. Brown, The Birth of the Messiah, 317-18. 
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Jesus is revealing the meaning of the parable by identifying its imagery 
with particular groups of people. Similarly, in 8:21 “my mother and my 
brothers” is taken as a phrase requiring explanation. The explanation is 
given through identifying those who hear and do the word of God as the 
family in question. 

An application to all who hear the word and do it is supported by 
11:27-28, a scene in which Jesus’ mother is again mentioned and Jesus 
responds with words which recall 8:21. Jesus’ response in 11:28 contrasts 
with the preceding praise of his mother (see pevody, “rather”). This is not 
a contrast between Mary as mother and Mary as model disciple, for 11:28 
shifts to the plural. Jesus is not thinking specifically of Mary when he 
praises those who *hear the word of God and keep it." He is challenging 
the crowd that surrounds him to discipleship.'’ So also in 8:21 Jesus is 
declaring that those who prove to be both hearers and doers of the word 
are his family. Jesus' disciples are expected to be his family by meeting 
this criterion, which repeats the challenge at the end of the sermon on the 
plain (6:46-49) and develops the message in the interpretation of the 
sower. 

The story of the storm on the lake reveals that the disciples have not yet 
reached maturity as hearers and doers of the word. While the Lukan 
version of this episode softens the irreverent and accusing appeal of the 
disciples in Mark 4:38 and the harshness of Jesus' response in Mark 4:40, 
the essential point that the disciples have failed to show faith remains. 
This is expressed in the accusing question, “Where is your faith?" (Luke 
8:25). Perhaps this is not meant to imply that the disciples have no faith at 
all but that they have failed to respond with faith on this particular 
occasion. This failure is still sufficient to demonstrate that the disciples do 
not yet have the faith that holds fast and brings forth fruit with stead- 
fastness or endurance (8:15), even in a time of testing (8:13). The disciples 
still need to grow in faith, as the apostles recognize in 17:5 and as is 
demonstrated anew in the passion and resurrection story, where Jesus 
must intercede for Peter lest his faith give out (22:32) and accuses others 
of being "slow in heart to have faith" (24:25). The fact that the disciples 
address Jesus as émeorarys (“master”) in 8:24 may be a further indication 
of their inadequacy, for, when used by the disciples, this title always 
appears in situations in which the disciples fail to understand Jesus’ 
power or purpose (see 5:5; 8:45; 9:33, 49). 


Uo Raymond E. Brown, Karl P. Donfried, Joseph A. Fitzmyer, and John Reumann, eds., 
Mary in the New Testament, 171-72. This publication wants to maintain a reference to 
Mary in 11:28. 
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The Twelve Recewe New Authority and Insight 


The scene ends with the disciples’ question, “Who then is this, that he 
commands even the winds and the water, and they obey him?” The 
disciples’ inability to answer this question leaves an unresolved tension in 
the narrative and alerts readers to look for developments in the disciples’ 
understanding. This question is one of a series of unanswered questions 
about Jesus which help to unite the narrative and build interest in the 
answers that will be given by Peter in 9:20 and by the heavenly voice in 
9:35. According to 8:10 the disciples have been “given to know the 
mysteries of God’s reign,” in contrast to the others, but the question which 
the disciples raise about Jesus in 8:25 shows that they have not yet 
appropriated vital aspects of this knowledge. Their question places them 
on the same level as the crowds, the scribes and Pharisees, and Herod, 
who raise similar questions. '® This series of unanswered questions about 
Jesus may stretch as far back as 4:22, where the people in the Nazareth 
synagogue ask, “Is this not Joseph’s son?” Beginning with 4:36, however, 
the unity of the series of questions is indicated by verbal markers, the 
repetition of the words ris (^who" or “what”) and ores (“this”) at or near 
the beginning of the question. This formulation in 4:36 should be noted, 
even though the question there concerns Jesus’ word (“What is this 
word?”) rather than Jesus himself, for 8:25 parallels 4:36 in a further 
respect: through the repetition of the words 87t... émrdooe... kat ("for 
...he commands. . . and"; dif. Matthew, Mark). In 5:21 (dif. Matthew, 
Mark) and 7:49 (in a scene unique to Luke) the scribes and Pharisees, or 
the guests at the Pharisee's dinner party, ask, “Who is this?" Then the 
disciples (8:25) and Herod (9:9) raise the same question, and in the latter 
case the question in Luke parallels a statement by Herod in Mark. The 
speculations concerning Jesus listed in the Herod pericope (9:7-9) are 
repeated in 9:18-19, the introduction to Peter's confession. These two 
episodes are much closer together in Luke than in Mark, which makes the 
connection between them much more obvious. This connection indicates 
that Peter's confession in 9:20 provides a new and, in some respects, better 
response to the questions and speculations about Jesus to this point in the 
narrative. This confession is a new insight by Peter, a significant devel- 
opment beyond the amazed bewilderment expressed in 8:25. 

A change has taken place in Peter's understanding of Jesus. What has 
caused this change? While the narrative does not answer this question 
explicitly, there does seem to be emphasis on the involvement of the 


18 J. Fitzmyer, Luke I-IX, 730, sees in the question in 8:25 “the beginning of a sense of 
awareness” in the disciples. I would agree, provided this means that the disciples have come 
to recognize a mystery about Jesus that they have not yet comprehended. 
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twelve, and of Peter in particular, in the miracles that are related from 
8:26 through 9:17. This section is largely composed of miracle stories, and 
these include the most detailed miracle stories in the gospel. The narrator 
emphasizes, for most of these events, that the twelve, or Peter, John, and 
James, are present and sometimes play an active role. In 9:1-6 the twelve 
exercize the “authority over all demons and to heal diseases" which Jesus 
has given them, and in the feeding of the five thousand (9:10-17) the 
twelve have an important role. In 8:51 we are told that Peter, John, and 
James were present at the raising of Jairus’ daughter, even though all 
others, except the child's parents, were excluded, and in 8:45 a special 
interest in Peter appears, for Luke assigns to Peter a role in the story of 
the woman with the flow of blood which Mark assigns to the "disciples." 
'The narrator suggests, but does not state, that Peter comes to his new 
insight that Jesus is “the Messiah of God" on the basis of witnessing 
Jesus’ mighty acts on these occasions and sharing in Jesus’ healing power 
on his mission. The feeding of the five thousand may be especially 
important in awakening this new insight. 

In Luke 9 the narrator presents a series of important new developments 
for the twelve and the larger group of disciples. The exorcism and healing 
stories in 8:26-56 are followed by an episode in which Jesus grants the 
same power to the twelve. He also sends them “to proclaim God's reign” 
(9:1-2), and the narrator reports that they fulfill their two-sided mission 
of “preaching good news" and “healing” (9:6). The twelve are no longer 
passive observers of Jesus in his mission; they have progressed to the point 
that they can be active participants. To be sure, they are still apprentices. 
The later narrative shows that Jesus still has much to teach them, and 
some of it will be difficult to learn. However, they have come to the point 
where they can share in Jesus' two basic activities, healing and proclaim- 
ing God's reign. 

The apostles’ mission conforms to Jesus’ mission and is an extension of 
it. As Jesus’ commanding word shows “authority and power” (4:36), so 
the apostles are given “power and authority" (9:1).”° As Jesus was sent to 
“preach good news of God's reign” and “proclaim” (4:43—44; see also 4:18; 
8:1), so the disciples are sent by. Jesus. The view of the mission and 
message of Jesus developed on the basis of the Isaiah quotation in Luke 
4:18-19 and reemphasized in 4:43—44 also determines the narrator's view 
of the mission of the twelve. 

The instructions of Jesus in 9:3-5 again show that poverty and oppo- 
sition are important realities in the lives of Jesus' followers. We have 


1? See below, pp. 218-19. 
20 The double expression is not used by Matthew or Mark in parallels to the two verses. 
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already noted how Jesus addressed the disciples as the poor and the 
persecuted in 6:20-23 and the attention that he gave to the use of posses- 
sions and response to opposition in 6:27-36 and 8:13-14. In sending out 
the twelve, Jesus makes clear that they will be traveling without any 
means of self-support and so will be completely dependent on the hospi- 
tality of those to whom they preach. Yet there will be cities that will not 
receive them. The reference to rejection in 9:5 will be repeated and 
expanded in 10:10-16 (the instructions to the seventy-two) and 11:14-32, 
where Jesus is responding to a portion of the crowd which is rejecting his 
mission. These passages contribute to a picture of conflict not only with 
the scribes and Pharisees but also with a segment of the people. The 
instructions that Jesus will give to the disciples in 12:1-12, 22-34 are 
especially appropriate for those who must face the insecurities of the 
mission on which Jesus sends the twelve and the seventy-two. 

In 5:10 Jesus promised Peter that he would be *catching people alive." 
Now Peter and the other apostles have actually begun this mission. In 
6:15 the twelve were simply called “apostles (&zóeroAoQ)." Now Jesus 
has "sent (aréoretdev)” them on a mission, and we begin to discover what 
being an apostle means. But there is more to come. The mission instruc- 
tions to the twelve parallel those to the seventy-two (10:1-24). Indeed, this 
is climactic parallelism, for Jesus’ words to the seventy-two are more 
extensive and are filled with an eschatological joy lacking in 9:1—6.?! And 
a greater mission will be announced in 24:46-49, which will lead to more 
extensive proclamation and healing. 


The Feeding of the Five Thousand 


The twelve have a prominent role in the feeding of the five thousand. 
The narrator focuses on the interaction between Jesus and the twelve in 
9:12-15. A request by the “twelve” (dif. Matthew, Mark) sets events in 
motion (9:12). Jesus replies, “You give them (food) to eat,” and the twelve 
disclose the inadequacy of their resources.?? The emphasis on the twelve is 
maintained through emphatic use of pronouns referring to them (ipeis, 
“you”; Hiv, “to us”; peis, “we”). Jesus gives the disciples a subordinate 
but important role in preparing the crowd and distributing the food (vv. 
14-16), so that through Jesus’ power the twelve are, after all, able to feed 
the crowd. In the last sentence of the episode, the narrator places the 
number twelve in the emphatic final position.?* This position emphasizes 


21 On climactic parallelism in the two missionary charges see Helmut Flender, St. Luke, 22- 
23. 

22 Cp. 5:1-11, where Peter's inability to succeed on his own is indicated (5:5) before the great 
catch of fish. 
Retaining the Greek word order, v. 17 ends thus: “of fragments baskets twelve” (dif. 
Matthew, Mark). 
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the fact that the number of baskets of excess food corresponds to the 
number of the apostles, “the twelve,” as they were called at the beginning 
of the episode (v. 12) in contrast to Matthew’s and Mark’s “disciples.” 
This correspondence may suggest that the apostles are abundantly sup- 
plied for their future mission also, in which they will continue to feed the 
crowds. 

The feeding of the five thousand is linked to the narrative of the sending 
out of the twelve by 9:10-11, which reports the return of the apostles from 
their mission and presents Jesus continuing his mission of preaching 
God’s reign and healing which he began to share with the apostles in 9:2. 
The reference to Jesus’ twofold mission of preaching and healing (dif. 
Matthew, Mark) not only enables the narrator to introduce a reference to 
God’s reign (a point which I will discuss below) but also integrates the 
feeding scene into the Lukan picture of Jesus’ and the apostles’ mission. 
In some sense their mission includes or leads to this abundant meal for a 
multitude. 

To be more specific, we must note some suggestive associations between 
this feeding story and other parts of Luke’s Gospel. First, in 12:41 Peter 
responds to the preceding parable of the waiting servants by asking, 
“Lord, are you saying this parable to us or also to all?" (dif. Matthew). 
Jesus responds with further comment, relating the parable to a steward 
who has been placed in charge of household servants while the master is 
away. That is, the parable is applied to leaders who are given responsi- 
bility for others. This responsibility is pictured in terms of feeding the 
servants; the steward is to give to them at the proper time “the allowance 
of food (ctropérptiov)? and will be judged by whether he has done this 
faithfully. Here Peter, representing the apostles, is informed about his 
responsibility within the church and that responsibility is presented para- 
bolically in terms of feeding others. In light of this parable, it may be 
significant that the feeding follows the mission of the twelve in Luke 9. 
Following their mission, the twelve have the task of nourishing and caring 
for the people being attracted by the mission. 

The interest in similarities between Jesus and Elijah which we have 
already noted* should remind us that Elijah’s successor Elisha fed a 
hundred men with a meager supply of bread. His servant pointed out the 
inadequacy of the supply, but the prophet declared, “They shall eat and 
have some left,” and so it happened (2 Kgs 4:42-44). The similarity of 
Jesus’ feeding to this Elisha story, and possible associations with Moses’ 
feeding of the people in the wilderness with manna, would provide further 
grounds for the crowd’s judgment that Jesus is one of the old prophets 


24 See above, pp. 72, 87-88, 97. 
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returned (9:19). However, Peter goes beyond this view and declares that 
Jesus is. “the Messiah of God” (9:20). We have noted that this confession 
represents a distinct development beyond the bewilderment expressed by 
the disciples in 8:25.” While the feeding may not be the only event which 
led Peter to his new view of Jesus, its position immediately before Peter’s 
confession suggests that it contributed. Furthermore, in Luke (dif. Mat- 
thew, Mark) the feeding of the five thousand is framed by material which 
raises the question of who Jesus is. The question is left open in 9:7-9 but 
is picked up in 9:18-19, and these passages are linked by repetition of the 
same speculations. This frame suggests that the feeding speaks to the 
question of Jesus’ identity. However, it is not immediately clear why 
feeding a crowd with a few loaves of bread and a few fish should lead 
anyone to regard Jesus as the Messiah. 

The repeated references to meals with eschatological associations in 
Luke may support the view that there is an implicit connection between 
the feeding episode and Peter’s confession. The reference, immediately 
before the feeding, to Jesus “speaking about God’s reign” (9:11; dif. 
Matthew, Mark) may in part be designed to recall these eschatological 
associations, while the statement, “They ate and all were filled (exoprac- 
Onoav),” at the end of the feeding scene takes on additional meaning when 
related to the similar statement in Jesus’ second beatitude, “Happy are 
you who hunger now, for you shall be filled (xepracOroeoGe)” (6:21). 
The promise in this beatitude stands in parallelism with the promise, 
“Yours is God’s reign” (6:20). Eschatological fulfillment, and specifically 
sharing in God’s reign, is repeatedly pictured in terms of a festive meal in 
Luke. This association must be considered when interpreting the meal 
scenes and references to a future meal in the gospel, which have an 
unusually prominent place in Luke’s account of the ministry of Jesus.?* 
The connection between eschatological fulfillment and a festive meal 
appears in 12:37, where the waiting servants are made to recline for a 
banquet and are served by their master who has returned; in 13:28-29, 
where the patriarchs, prophets, and gathered faithful recline for a ban- 
quet in God's reign; in 14:15-24, where a statement about eating bread in 
God's reign is followed by a parable about a dinner party; and in 22:16, 
18, where Jesus indicates that he will once again eat and drink when 
God's reign comes. In 5:34 the present situation of fulfillment is pictured 
as a wedding feast with Jesus as bridegroom. Finally, 22:30 speaks of an 
eschatological meal which is a messianic meal, for Jesus speaks of the 
table as his table and the kingdom as his kingdom. In the context of this 


ee el 
$e See above, pp. 213-14. 
Cf. Willibald Bésen, Jesusmahl, Eucharistisches Mahi, Endzeitmahl, 78-108. 
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meal symbolism, we can understand how the narrator could present Peter 
responding to the feeding of the five thousand, as well as other mighty acts 
of Jesus, by declaring that Jesus is the Messiah of God. The feeding is a 
preliminary realization of Jesus' promise in 6:21 that in God's reign the 
hungry will be filled. Peter's response indicates that the feeding is also a 
preliminary participation in the messianic meal to which other Lukan 
passages refer, thus revealing Jesus as Messiah. 

The sequence of actions described in 9:16 resembles Jesus' actions with 
the bread at the last meal before his death (22:19). Even more striking are 
similarities in wording between the feeding scene and the Emmaus meal 
in 24:28-31 7?! In both cases we hear of the day declining (using a form of 
kAipo; 9:12; 24:29), followed by the use of karakAtvo of reclining in 
preparation for a meal,” and the same series of actions (taking the bread, 
blessing, breaking, and giving) is reported in 9:16 and 24:30. That Jesus 
“blessed” the food on both of these occasions is a minor point of contrast 
with the last supper, where Jesus instead “gave thanks” (22:19). At the 
Emmaus meal Jesus is disclosed to disciples who previously did not 
recognize him. As Jesus breaks the bread and distributes it to them, the 
disciples recognize that the stranger who told them about the Messiah, a 
Messiah who had to suffer and enter into his glory (24:26), is Jesus. This 
scene suggests that a meal with Jesus is an especially appropriate place for 
the revelation and recognition of Jesus as the (risen) Messiah,?? and that 
the feeding of the five thousand is understood by the narrator as a first 
experience of this revelation at a meal, resulting in Peter's recognition of 
jesus as the Messiah. To be sure, this is a preliminary and incomplete 
recognition, for Peter and his companions do not understand the crucial 
point explained to the travelers to Emmaus, that the Messiah must suffer. 
Nevertheless, the explanation which I have offered makes sense of the fact 
that the Lukan narrator has seen fit, in contrast to Matthew and Mark, to 
raise the question of who Jesus is both directly before and directly after 
the feeding scene and that after the feeding Peter declares Jesus to be the 

Messiah. 


Jesus Announces His Coming Death 

As soon as Peter declares that Jesus is the Messiah, Jesus responds 
with a rebuke and a command to tell this to no one (9:21). This rebuke 
indicates that there is something inappropriate or dangerous in Peter's 
confession. The rebuke may be caused by the disciples' faulty under- 


27 These similarities have been noted in detail by R. Dillon, From Eye-Witnesses, 149-50. 

28 This word occurs only in Luke in the New Testament. 

29 Cf. Acts 10:40-41: “God . . . gave him to become manifest . . - to us, who ate and drank 
with him after he rose from the dead.” Cf. also Acts 1:4. 
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standing of Jesus’ messianic role, or it may indicate that his messianic role 
should not be proclaimed openly now. Probably both of these factors are 
involved. The problem with the disciples is not that they mistakenly attach 
royal and political connotations to the title Messiah because of their 
Jewish background. The royal and political function of Jesus has been 
proclaimed in the birth narrative by a heavenly messenger (1:32-33), and 
Jesus will be openly proclaimed as king as he enters Jerusalem (19:38). 
When some of the Pharisees protest this proclamation, Jesus refuses to 
“rebuke” his disciples (19:39-40). The view that this scene is non-political 
runs counter to the fact that the narrator has introduced a title with clear 
political implications, followed by a dialogue which indicates Jesus’ 
approval of this title (dif. Matthew, Mark). So a royal and political 
conception of the Messiah is not the reason for Jesus’ rebuke in 9:21. 
However, the public proclamation of Jesus as messianic king is part of the 
final confrontation with the authorities in Jerusalem, in which the leader- 
ship of Israel is at stake. It is not yet time for this confrontation. Further- 
more, the disciples do not have an adequate understanding of what it 
means for Jesus to be the Messiah. The narrator immediately indicates 
what is lacking by attaching to the rebuke, as part of the same sentence,’ 
the statement that the Son of Man must suffer. This is a surprising new 
disclosure for the disciples,” and it will be incomprehensible to them even 
when plainly stated (see 9:44-45; 18:31-34). Even though Peter now 
knows that Jesus is the Messiah, a crucial aspect of Jesus’ role is not and 
will not be understood by the disciples until they encounter the risen 
Messiah. 

For the present, the disciples are blinded by a basic misunderstanding 
of Jesus’ role, for suffering and resurrection are an integral and necessary 
part of being the Messiah as this role is understood in Luke-Acts. When 
we hear of Jesus’ suffering (using áo xc or wa6yrés), Jesus is almost 
always referred to as Son of Man or Messiah.?? Jesus is spoken of as the 
suffering Son of Man only prior to his death and resurrection (Luke 9:22; 
17:24-25); after these events we are repeatedly told that the Messiah 
suffered and was raised (Luke 24:26, 46; Acts 3:18; 17:3; 26:23). In Luke 
24:26 and Acts 17:3 this is accompanied by a form of the impersonal verb 
det (“it is necessary,” but often translated “must”), which shows that these 
verses are revisions of the passion announcement in Luke 9:22, with 
Messiah substituted for Son of Man. So when Jesus rebukes Peter and 


3° The participle eiwdy in 9:22 is dependent on the verb wapryyewAev in the preceding verse, 
and v. 22 explains part of the reason for Jesus’ rebuke and command to silence. 
‘in retrospect, readers can see that 5:35 refers to Jesus’ death, but for participants in the 
story, who do not know how things will turn out, this implication would not be clear. 
There are two exceptions, Luke 22:15 and Acts 1:3, where no title is used. 
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announces that the Son of Man must suffer, he is not rejecting the title 
Messiah and replacing it with Son of Man but is disclosing an aspect of 
his role as the Messiah which the disciples do not yet understand. 

Peter’s answer to the question of Jesus’ identity is not complete and 
final. The issue is still alive, and further pieces of the puzzle can be found 
in Luke 9, first in Jesus’ statements about the suffering Son of Man (9:22, 
44) and then in the voice from the cloud which declares, “This is my Son, 
the chosen one” (9:35).>? Nevertheless, Peter's confession is a turning 
point in the narrative. Compared to the amazed bewilderment in 8:25, it 
represents a significant insight which enables the disciples to enter a 
higher stage of preparation for their mission, a stage of instruction which 
Jesus begins immediately in 9:22-27 and which he will continue through- 
out the long section of journeying to Jerusalem. Peter’s confession also 
provides the occasion to disclose a new aspect of Jesus’ commission. We 
have seen how the statement of Jesus’ commission from God in 4:18-19 
interprets the events which follow in the narrative. In 9:22 we learn that 
there is something more that Jesus must do in order to fulfill his 
commission.’ This statement, like 4:18-19, is a program for action. It 
definesa course which Jesus will obediently follow in the narrative. It is 
not only a disclosure to the disciples of what Jesus must do but also to the 
readers concerning the future course of the story, and there will be 
repeated reminders of this as the story unfolds. But Jesus’ statement raises 
a question which it does not answer. While the course of the story may be 
clarified by 9:22, the reason why Jesus must be rejected and killed 
remains a puzzling mystery. The mystery deepens when we recognize that 
Jesus’ suffering and death represent his violent rejection by the “elders 
and chief priests and scribes.” Jesus’ death is a crisis in the developing plot 
because it means that Israel's Messiah is rejected by the leaders of Israel, 
putting in doubt the salvation for Israel which Jesus came to bring. 

Jesus’ announcement that he must be rejected and killed is a new 
disclosure to the disciples. Is it also a new insight by Jesus? This is 
possible but is not clearly indicated. It is surely significant that Jesus 
raises the question of his identity and announces his future destiny after 
prayer (9:18). However, this period of prayer can be understood either as 
spiritual preparation for a long recognized task or as a time of new insight 


5 J. Fitzmyer, Luke I-IX, 774, emphasizes that Peter's confession is one of a series of answers 
given in chap. 9 to Herod's question in 9:9. 

34 Charles H. Cosgrove, "The Divine Aci in Luke-Acts,” 168-90, rightly emphasizes that 
scriptural prophecy functions in Luke-Acts not only as *proof of divine endorsement" but 
also as “an imperative to be obeyed.” Similarly, “The de? of Luke-Acts characteristically 
carries this two-fold edge of divine attestation and divine summons to obedience” (pp. 174, 
176). 
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into God’s will. The narrator allows the readers to imagine either situa- 
tion. 

The challenge in 9:23-27 is addressed “to all.” This challenge concerns 
discipleship, but it is relevant not only to those who are disciples but also 
to the crowd as potential disciples. Here Jesus clarifies the conditions for 
following him. His new and sharper demands conform to the way of 
suffering which he himself faces. Following, he now reveals, means taking 
up one’s cross. While the sayings about taking up one’s cross and losing 
one’s life would seem to refer most directly to threats to life from perse- 
cution, there are indications that the narrator wants wv. 23-26 to be 
understood in a broad sense. If so, these verses belong with subsequent 
teaching not only about faithfulness in persecution but also about renun- 
ciation of family and possessions. All three of these subjects are repeated 
themes in Jesus’ discipleship teaching during the journey to Jerusalem, 
and 9:23-26 serves as an introduction to this teaching which links it with 
Jesus’ announcement of his own suffering in 9:22. This broad sense is 
suggested by the presence of “daily” (dif. Matthew, Mark) in the com- 
mand to take up one’s cross and by the use of the present infinitive of 
continuous or repeated action (épyea@as; dif. Matthew, Mark) to speak of 
coming after Jesus. Jesus in Luke is talking about a daily renunciation 
which may come in many forms. In Luke the saying about gaining the 
whole world but losing oneself is more clearly linked to the preceding 
saying about saving and losing one’s life than in the parallel versions.?? 
Gaining the whole world is an extreme form of the normal desire to 
accumulate possessions, and the close relation of vv. 24 and 25 suggests 
that this desire to accumulate is one form of the false attempt to save one’s 
life. Furthermore, variant versions of three of the sayings in 9:23-26 are 
found later in Luke in contexts that concern various forms of risk and 
renunciation for disciples. Thus 9:26 is restated in 12:8-9 in a context 
dealing with persecution, a version of 9:23 reappears in 14:27 as part of a 
series of requirements for disciples that includes leaving family and 
possessions (14:26, 33), and a variant of 9:24 is found in 17:33, where it 
seems to support a command to abandon possessions (17:31—32). These 
doublets give repetitive emphasis to these sayings and link later teaching 
on the demands of discipleship to 9:23-26, where these demands are 
introduced in their full rigor. These doublets also help to make clear that 
this teaching embraces a broad range of concerns, not only the willingness 
to give one's life but also to renounce family and possessions. 

Insofar as these commands concern family and property, they have 
already been fulfilled by those who left all to follow Jesus (5:11, 28). 


35 See the addition of &soAdoas in v. 25, repeating one of the main verbs of v. 24. 
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However, even Peter will be unwilling to lose his life when he first faces a 
life-threatening situation in the passion story. The disciples must be 
transformed before they can fully obey commands such as these. 


The Transfiguration 


The transfiguration of Jesus is dated “about eight days after these 
words” (dif. Matthew, Mark). This emphasizes the importance of the 
words just reported in 9:22-27 and suggests that there may be some 
connection between these words and the transfiguration. A connection is 
apparent in the reference to Jesus’ “departure” in 9:31, which is related to 
the announcement of Jesus’ coming death in 9:22, and in the command to 
“hear him” in 9:35, which is divine confirmation of the authority of Jesus’ 
words in 9:22-27 and later. The transfiguration may also partially fulfill 
the promise in 9:27 that some of those present with Jesus will see God's 
reign.'5 The absence of Mark’s “come with power" in Luke 9:27 makes it 
possible to apply the saying to a revelation prior to the parousia. The 
transfiguration is an anticipatory vision of Jesus’ “glory” (9:32). Else- 
where we learn that Jesus will *enter his glory" following his death 
(24:26). Then he will be seated at the right hand of God (22:69) and 
"enter" his “kingdom” (23:42), a “kingdom” conferred on him by his 
Father (22:29). This series of texts suggests that the vision of Jesus’ glory 
in the transfiguration is a vision of Jesus as he will be when, through 
resurrection and exaltation, he begins his messianic reign. Since Jesus’ 
reign is closely connected with God's reign, the transfiguration seems to 
provide a first fulfillment of the promise in 9:27 that some of Jesus’ 
acquaintances will see God's reign. 

The account in Luke summarizes the content of the conversation 
between Jesus, Moses, and Elijah (dif. Matthew, Mark). They were 
speaking of “his departure, which he was going to fulfill in Jerusalem” 
(9:31). Here we find an explicit reference to future events which inte- 
grates the transfiguration scene into the larger narrative and enables it to 
serve as preview for the reader and as preparation for Jesus. For the 
reader, 9:31 reemphasizes the importance of the announcement of Jesus’ 
death in 9:22 and interprets that event as a part of the divine purpose. 
Jesus is speaking with Moses and Elijah, who, as representatives of 
Scripture’s prophetic witness, know about God’s purpose. They speak of 
Jesus’ &£o8os, evoking a comparison with a crucial event of past sacred 
history," and this exodus is something that Jesus will “fulfill,” thereby 


36 See J. Fitzmyer, Luke I-IX, 786. 
37 This word is used as a euphemism for death as a “departure” from life. See BAGD, 276. 
However, it would also recall the exodus of Israel from Egypt. 
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fulfilling God’s purpose as announced in Scripture (see 4:21; 24:44). 
Jerusalem is the place of this fulfillment. This notice alerts readers to the 
importance of the journey to Jerusalem which will begin shortly. 

Peter, John, and James were “weighed down with sleep” (9:32), sug- 
gesting that they were only partially aware of events and their signifi- 
cance. They did see Jesus’ glory and the two men with him, but the 
disciples’ lack of understanding of Jesus’ passion announcement in 9:45 
indicates that they did not comprehend Jesus’ “departure” in Jerusalem, 
the subject of the conversation between Jesus, Moses, and Elijah. Fur- 
thermore, the phrase “not knowing what he is saying” makes clear that 
Peter’s proposal concerning the three booths for Jesus, Moses, and Elijah 
shows lack of understanding. The voice from the cloud comes as a 
correction of Peter’s inappropriate proposal and a clarification of what the 
transfiguration reveals about Jesus. Jesus has the climactic place in God’s 
plan, superior to Moses and Elijah. The divine voice declares that he is 
“my Son, the chosen one.” 

This disclosure, recalling the statement of the divine voice to Jesus in 
3:22, is followed by the command, “Hear him.” The revelation of Jesus as 
God’s Son, the chosen one, underscores the authority and importance of 
his words. Jesus speaks with divine authority and must be obeyed. The 
apostles particularly need to hear Jesus’ teaching about his coming death, 
for this will prove difficult for them (see 9:45; 18:34). Furthermore, Jesus’ 
teaching now includes hard words that show how discipleship looks in the 
shadow of the cross (9:23-26). The command, “Hear him,” not only 
points back to such words in 9:22-26 but also points forward to all the 
teaching on discipleship which will follow, especially on the journey to 
Jerusalem. Jesus’ passion announcement (9:22) and the transfiguration 
introduce a new stage in the instruction of the disciples. They are no 
longer groping to understand who Jesus is. Indeed, three of the apostles 
have been allowed to see Jesus’ glory and have received confirmation of 
Jesus' divine authority. They should now recognize the importance of 
what jesus is saying to them and be ready to obey. Jesus speaks to them 
now as one who accepts the necessity of suffering and rejection and 
expects his followers to do likewise. However, crucial gaps will appear in 
the disciples’ understanding and response, gaps which will persist until 
the encounters with the risen Messiah. Jesus will attempt to overcome 
these failures and prepare mature disciples. The extensive sections of 
discipleship teaching during the journey to Jerusalem show Jesus work- 
ing at this task. They also show that the disciples still have a great deal to 
learn. One kind of suspense that unites the narrative concerns the efforts 
of Jesus to prepare his disciples, working against resistance in some areas. 
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These earnest efforts may arouse the readers’ interest in the developing 
story of the disciples. Some problems in their relation to Jesus need to be 
resolved. When and how will this happen? The command, “Hear him,” 
provides a clear norm for judging the adequacy of the disciples’ response, 
anorm which underscores the normative character of all Jesus’ teaching. 

While Matthew and Mark indicate that Jesus commands the three 
witnesses not to reveal what they have seen, Luke 9:36 states that they, on 
their own initiative, keep silent about it. This may be an indication of 
continued fear and lack of understanding. 

It is doubtful that we should understand the transfiguration as an event 
simply staged for the three apostles. Probably it has meaning for Jesus as 
well. Jesus is discussing with Moses and Elijah the future course of his 
own life. A process of preparation and planning is taking place, a search 
for God’s will disclosed in Scripture, and this process emerges out of 
prayer (9:28-29). Jesus is seeking and being given the clarity of purpose 
which will enable him to “set his face to go to Jerusalem" (9:51). The 
heavenly voice which declares that Jesus is God's Son recalls the scene of 
Jesus praying after his baptism in 3:22. In that scene Jesus was preparing 
for his ministry. In the transfiguration scene he is preparing for the crisis 
in Jerusalem. To prepare him, Jesus is given an anticipatory experience 
of the goal of his life and death, the heavenly glory which he will enter 
when exalted to the right hand of God (see Luke 24:26; Acts 7:55-56). 


The Disciples’ Failures in Luke 9:37-50 


We have already noted that the three apostles at the transfiguration 
were not fully aware of what was happening and responded in an 
inappropriate way (see 9:32-33). These indications of weakness are 
reinforced by the series of scenes which follows, for each of the scenes 
through the rest of chapter 9 presents disciples (or would-be disciples) 
failing to respond as disciples should. Several of the problems which 
emerge will persist until the last chapter of the gospel. Thus at the 
beginning of the new stage of their instruction, the narrator presents the 
disciples as seriously lacking in understanding and in need of Jesus' 
correction. In light of this situation, we can understand the reason for the 
extensive and emphatic teaching to the disciples during Jesus' journey to 
Jerusalem. We can also understand the urgency, for Jesus is aware that 
the time for his teaching is now limited. 

The exorcism story in 9:37-43a contains the typical features of such 
stories in Luke, except for the statement in v. 40 that the disciples were not 
able to cast the demon out and Jesus’ response in v. 41. To whom are 
Jesus’ harsh words, “O faithless and perverted generation!” addressed? If 
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lack of faith by the boy’s father were the cause of the problem, we would 
expect some further discussion of this in the narrative, as is actually the 
case in Mark 9:21-24. However, these verses are absent from Luke’s 
version of the story. Jesus’ harsh words are a response (note &zroxpiels, 
“answering”) to the report of the discipies’ failure. It is evidently the 
disciples who have shown themselves to be “faithless,” just as they failed to 
demonstrate faith during the storm at sea (8:25). Since the twelve have 
been given “authority over all the demons” (9:1), the nine who did not 
accompany Jesus should have been able to deal with the situation, but 
they could not.” Jesus’ response is also conditioned by his awareness of 
his coming “departure,” mentioned shortly before (9:31; see also 9:22). 
Only a limited time remains for Jesus’ ministry, and there is pressing need 
for the disciples to learn to perform the mission on their own. Their 
failure shows that they are not yet ready. 

There is no shift in setting in Luke 9:43, as there is in the parallels in 
Matt 17:22 and Mark 9:30. While the crowds are still reacting to the 
exorcism, Jesus turns to the disciples to stress the point which he had 
made in 9:22. The need for repetition and the emphatic call for attention 
with which Jesus begins (“Put into your ears these words”) suggest that 
Jesus is aware of the disciples’ failure to understand his first announce- 
ment of the passion. In any case, the disciples’ failure to understand is 
emphatically stated in 9:45. 

When we compare 9:43b—45 with the parallels in Matthew and Mark, 
we see that the emphasis has shifted from the passion announcement to 
the statement of the disciples’ failure to understand. The passion an- 
nouncement is shortened to the single sentence which adds something new 
to 9:22. The disciples (and the readers) should be able to recall the rest 
from the previous announcement. On the other hand, Luke 9:45 contrasts 
with Matthew and expands on Mark in emphasizing the failure of the 
disciples to understand what Jesus is saying about his death. The disciples 
are supposed to be the ones who have been "given to know the mysteries of 
God's reign" (8:10). Three leading apostles were told by a heavenly voice 
to “hear him," and Jesus introduces his statement in v. 44 with a similar 
command to hear. But on this crucial point they do not hear with under- 
standing. The disciples are failing to learn what they need to know. 
Furthermore, the problem will persist. The passion announcement in 


38 it May seem strange that the disciples should be addressed as a “faithless generation.” 
However, yeveá need not mean all those living at a particular time; it can also mean a 
particular clan, race, or family. Cf. BAGD, 153-54. The phrase "this generation," with 
negative connotations, is used in Luke in contexts which show that a select group, rather 
than all people born at a particular time, is meant. See 7:31-33, after 7:29-30, and 11:50- 
51, part of an accusation addressed to the lawyers. 
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18:31-33 is followed by a statement that the disciples “understood none of 
these things" (dif. Matthew, Mark), and this is underscored with three- 
fold repetition which resembles 9:45. This situation continues into Easter 
day, as 24:11, 25-26 indicate. In 9:45 the verb &yvoéw (“not know,” “be 
ignorant") is used of the disciples. The theme of ignorance will reappear 
in the speeches in Acts, where Peter and Paul will declare that the people 
of Jerusalem acted in ignorance in asking for Jesus' death (Acts 3:17; 
13:27). They were ignorant of the meaning of the Scriptures and of the 
plan of God. Until the encounters with the risen Messiah, the disciples 
will show the same ignorance. This is not Jesus’ intention. He tries to 
enlighten them, to no avail. This builds suspense in the narrative. 

Some interpreters understand the statement, “It was hid from them that 
they might not understand it," as indication that God prevented the 
disciples from understanding." While the passive formulation may hint 
at divine involvement, I would caution against the assumption that human 
resistance is not an important factor at this point in the narrative. If a 
divine purpose is involved, it is a purpose which works in and through 
human resistance, for which humans remain responsible. Such a view 
would fit the Lukan conception of God's work in the passion events, a 
topic which must be discussed later. For the present, note that the 
narrator's remark about the disciples parallels Jesus’ statement about 
Jerusalem: the things leading to peace ^were hid from your eyes" 
(19:42).** In spite of this statement, Jerusalem will suffer punishment for 
its blindness. If we assume that 9:45 does not tarnish the image of the 
disciples, since God did not intend them to understand at this point, we 
depart from the viewpoint of Jesus, for he clearly wants and expects the 
disciples to understand now (“Put into your ears these words"). The 
tension between Jesus and the disciples at this point highlights the reality 
and seriousness of the disciples’ blindness, which dominate the scene even 
if there is a hint that God can use human blindness for a divine purpose. 

There was no shift of setting in 9:43. Again there is no shift of setting as 
the narrator introduces the dispute about greatness (9:46-48). Does this 
suggest that there is some connection between the disciples’ failure to 
understand the Son of Man's way of suffering and their fascination with 
greatness? Jesus' response when the same dispute reappears at the meal 
before his death supports this supposition, for with his death impending 
he makes clear that he is taking the role of servant, which is the opposite of 
the greatness that the disciples seek (22:24-27). It is those who do not 


2 See, e.g., R. Dillon, “Previewing Luke's Project," 216, who lists other commentators. 
40 See below, pp. 282-89. 
^! The same verb is used in 19:42 as in the narrator's statement about the disciples in 18:34. 
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understand Jesus’ degrading role of servant, most strikingly revealed in 
his suffering, who would engage in disputes about greatness. Jesus 
attempts to correct them. However, the problem will persist as long as the 
disciples fail to understand the suffering Messiah. Just after Jesus pro- 
claims that “everyone who exalts himself will be humbled, and the one 
who humbles himself will be exalted” (18:14), the disciples will refuse to 
receive the children being brought to Jesus (18:15-17), and on the eve of 
Jesus’ death they are again arguing about who is the greatest. So in 9:44— 
48 two major and continuing problems surface, problems which show that 
the disciples are not yet ready for the role which they must assume in the 
future.*? In part, the teaching of Jesus in the rest of Luke is a struggle 
against these stubborn problems. 

John's statement about the exorcist who is not part of their group (9:49) 
is a response (drexpiGeis, *answering") to what Jesus has just been saying 
about receiving the child and the least being great. Just as with the 
children in 18:15-17, the disciples want to “hinder” or “forbid” (kwAdvw) 
the exorcist. These observations suggest that the exorcist is an example of 
the kind of person discussed in 9:48, the “least” or the child who must be 
received. Although he is not part of the itinerant mission, his work is 
validated. For this exorcist, just as for the missionaries in 10:16, receiving 
him means receiving Jesus (9:48). Here we have another indication that 
John and his fellows have not understood Jesus. They are concerned with 
their own power and control, while Jesus defends the importance of the 
“least” who work in his name. 

The relation between Jesus and his disciples is strained as Jesus begins 
his journey to Jerusalem. We will continue to follow developments in the 
complex relationship between Jesus and his disciples in the next part of 
this chapter. 


Luxe 9:51-12:53 
AND RELATED INSTRUCTION OF THE DISCIPLES 


The Beginning of the Jerusalem Journey 


The disciples or would-be disciples are prominent in 9:51 to 10:24. In 
this section, Jesus’ journey to Jerusalem shapes the role of the disciples, 
for they are presented as either sent before Jesus to prepare his way as he 
journeys or as called to follow him on his journey. Journeying with Jesus 
is an important experience which the narrator emphasizes by taking note 
of the special group of “those who came up” with Jesus “from Galilee to 


42 On these two problems, see further pp. 254-57, 277-78, 282-89. 
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Jerusalem” (Luke 23:49, 55; Acts 13:31; see also Acts 1:21). Those who 
journey with Jesus not only receive his teaching but receive power to heal 
and share Jesus’ experience of rejection. The common tasks and trials 
contribute to a pattern of mission experience that first characterizes Jesus 
and then his witnesses, resulting in parallels between them. Later this 
pattern of mission experience will pass from those who accompanied 
Jesus to Stephen and Paul, extending the series of parallels.*? 

Readers of Luke have been carefully prepared for the statement in 9:51 
that Jesus “set his face to go to Jerusalem” (see 9:22, 31, 44). This is a 
turning point in the narrative only in the sense that action is initiated to 
fulfill a destined role that has already been revealed. Beginning with 9:51, 
there are repeated references to journeying, sometimes with a reminder 
that Jerusalem is the goal (9:53; 13:22, 33; 17:11; 18:31; 19:11, 28), and 
repeated references to the rejection, death, and resurrection that will 
happen there (12:49-50; 13:33-34; 16:31; 17:25; 18:31-33; 19:14), giving 
a sense of narrative movement and tension to a long section of Luke's 
Gospel that otherwise would become a static collection of teachings. The 
phrase “when the days of his ascension were coming to fulfillment” 
suggests the fulfillment of divine purpose through the climactic events in 
Jerusalem.^* The reference to “the days of his ascension” both indicates 
the importance of Jesus' heavenly exaltation and encompasses the whole 
of the last phase of Jesus' story by indicating in advance the event that will 
bring it toa close. i 

When Jesus begins his journey to Jerusalem, the disciples receive a 
new task, as 9:52 indicates: “He sent messengers before his face,” who 
enter a village “in order to prepare for him.” While 9:52 might refer to a 
single occasion, in 10:1 this task is enlarged and generalized. A large 
group of disciples is involved, and they are sent “before his face to every 
city and place where he was going to come.” I will comment further on the 
implications of this for the role of the disciples when I discuss the mission 
discourse in Luke 10. In preparation for that, it is important to note that 
language borrowed from 7:27 (a scriptural quotation applied to John the 
Baptist) is applied to disciples in 9:52. Particularly striking is the 
application of d-yyeAous (“messengers” but elsewhere *angels") to human 
beings, which is rare in Luke-Acts (only 9:52, 7:27, and 7:24, which 
introduces Jesus’ discourse about John). This is followed in 9:52 by 
“before his face,” which also reminds us of 7:27. Being sent “to prepare” 
for another is also characteristic of John the Baptist (1:17, 76; 3:4; 7:27). 
The narrator, by the adoption of this language, is suggesting a significant 


43 See further in vol. 2. 
44 Cf. Acts 2:1, which introduces the fulfillment of the promise of the Spirit. 
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similarity between the role of the disciples in this new phase of Jesus’ 
journeys and the role of John the Baptist. 

Jesus’ journey to Jerusalem begins with a report of his rejection in a 
Samaritan village, just as the narrative of his public ministry began with 
his rejection in Nazareth (4:16-30). The placement of rejection scenes at 
such key points puts special emphasis upon them. The Samaritans reject 
the one who has “set his face to go to Jerusalem” (see 9:53 with 9:51); thus 
they reject him because of a basic lack of understanding of the divinely 
determined destiny which Jesus must fulfill in Jerusalem.*? Other pas- 
sages suggest that this rejection may have serious consequences. The 
Samaritans do *not receive" him just as other cities will *not receive" 
Jesus’ messengers (10:10), which brings them under the condemnation 
expressed in 10:12, apart from the possibility of a later repentance. Jesus’ 
messengers also experience this rejection, and this experience becomes a 
test for the disciples. The proposal of James and John to use their new 
miraculous power to destroy these opponents is rebuked by Jesus. So the 
indications of the disciples’ failures which we noted in 9:32-50 continue 
into the beginning of the Jerusalem journey. As in 9:46-48, 49-50, Jesus 
must correct an abuse of the power that he has granted to the twelve. 

In making their suggestion, James and John use language which 
recalls what Elijah did in destroying the king’s troops (2 Kgs 1:10, 12, 14). 
Since the deeds of Elijah have provided a positive precedent for the work 
of Jesus (see 4:25-26; 7:11-17), resulting in the crowd's recognition that 
Jesus, too, is a “great prophet” (7:16), the disciples’ proposal might seem 
to have scriptural support. However, there are a series of incidents in 
Luke 9 which distinguish both Jesus and the behavior required of his 
followers from Elijah. While the crowds identify Jesus with Elijah, 
Peter's confession is better (9:19-20). The disciples are mistaken when 
they think that Moses, Elijah, and Jesus are to be equally honored (9:33- 
36). And Jesus not only rebukes the disciples when they want to destroy 
their enemies as Elijah did but also denies the request of a would-be 
disciple to do what Elijah permitted Elisha to do: say farewell to his 
household before following his new master (see 9:61-62 with 1 Kgs 
19:19-21). Thus the Elijah stories are being used critically. Elijah is not 
only prototype but also antitype, and the contrast receives strong accent in 
Luke 9. However, if the sending of “messengers before his face” in 9:52 
and 10:1 relates to Mal 3:1, a prophecy which is linked at the end of 
Malachi to the return of Elijah,** then not only John the Baptist but also 


45 D. Tiede, Prophecy and History, 61, comments, “Jesus is rejected on precisely the terms in 
which his firm resolve has been expressed.” 

46 On the relation of Luke 7:27 (which is recalled by both 9:52 and 10:1) to Mal 3:1, see J. 
Fitzmyer, Luke I-IX, 674. 
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Jesus’ disciples share the role of the eschatological Elijah who will restore 
the people before the day of the Lord comes.*" 

In 9:57-62 three brief encounters between Jesus and candidates for 
discipleship provide opportunity for clarification of the requirements of 
discipleship. In each case Jesus corrects the candidate by heightening the 
requirement beyond normal expectations, using forceful and imaginative 
language.‘ These encounters fit the journey setting in which they are 
placed. They take place “while they were going on the way” and the theme 
word “follow” is repeated in each of them. Jesus’ responses indicate the 
necessary conditions for traveling missionaries whose mission is urgent. 
The Son of Man and his disciples have no place to lay their heads because 
they have been refused hospitality in the Samaritan village, but Jesus also 
speaks of this as an experience that is likely to be repeated for those who 
follow him on his journey, which suggests that the previous story of 
rejection discloses a characteristic situation. Following does not mean 
remaining constantly with Jesus, for in 9:60 Jesus commands the candi- 
date to “go away and proclaim God’s reign” (dif. Matthew). The mis- 
sionary task is in mind, just as in the sending of the twelve and the 
seventy-two. This section reveals some of the severe demands that the task 
imposes. 

This section is related to 9:23 through the theme word “follow” and the 
emphasis on the severe conditions for following. It also presents dramatic 
instances revealing the implications of leaving all in order to follow Jesus, 
as in 5:11, 28. While 9:23-24 highlights the threat to life which results 
from following, 9:57—62 focuses on the required sundering of the relation 
with home and family. Both of these difficult requirements will be the 
subject of further teaching in the Jerusalem travel narrative, along with 
parting from possessions. T'he special importance of these three demands 
on Jesus' followers appears from the fact that they are enumerated in 
three parallel sayings in 14:26-27, 33, which provides emphasis through 
summary and review. What will happen at the end of the journey—being 
"rejected" in Jerusalem (9:22)—is anticipated at the beginning of the 
journey when Jesus is “not received” (9:53), and Jesus’ messengers will 
have the same experience as they carry out their mission (10:10). The 
suffering and rejection at the end of the journey, clearly announced since 
9:22, cast their shadow over the journey as a whole and darken the picture 


47 The “ascension” or “assumption (avaAnpyis)” of Jesus in 9:51 is probably also related to 
the final story of the Elijah cycle, in which Elijah is “taken up (&veAjpe65)" into heaven (4 
Kgdms 2:11). The same word is applied to Elijah is Sir 48:9 and 1 Macc 2:58, as noted by 
Michi Miyoshi, Der Anfang des Reiseberichts, 9. 

*8 On forceful and imaginative language in 9:57-62, see R. Tannchill, Sword of His Mouth, 
157-65. 
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of following Jesus. The severe demands in 9:23-26, 9:57-62, and 14:25- 
35, sections of teaching that are related to each other, give emphatic 
expression to the requirements of discipleship now that Jesus has “set his 
face to go to Jerusalem.” In connecting discipleship with Jesus’ journey to 
rejection and death, the narrator is not merely depicting a unique situa- 
tion of Jesus’ time. The clear suggestions of parallels between Jesus and 
Paul as they journey to suffering in Jerusalem“ indicate that dedication 
to the mission may require similar suffering and renunciation from Jesus’ 
later witnesses. 


The Misston of the Seventy-Two 


Through placing 10:1 before 10:2-16, the narrator has combined the 
theme of mission with that of journey to Jerusalem. The statement, “He 
sent them . . . before his face,” isa clear recall of 9:51-53, the beginning of 
the Jerusalem journey. The mission of the seventy-two takes place under 
the conditions of the journey to suffering and rejection. The narrator is 
also presenting a picture of expanding mission. In 9:1-6 twelve were sent 
out *to proclaim God's reign and to heal." Now seventy-two are sent on a 
similar mission and receive similar instructions. The type of mission in 
which the twelve have already engaged will now be carried out more 
extensively. This second mission by disciples in Luke also shows the 
narrator's interest in missionaries other than the twelve. The mission of 
the twelve has priority in time, but the mission of the seventy-two is the 
occasion for a more extensive discourse, including very strong statements 
of joy, fulfillment, authority, and revelation in 10:17-24 which make the 
return of the seventy-two a high point in the experience of the disciples. 

The story of Jesus and his disciples journeying to Jerusalem will not 
depict gradual progress toward religious fulfillment and adequacy as 
disciples. Instead, the passion story will emphasize the inadequacy of 
Jesus' followers, followed by a dramatic change in their situation and 
abilities. It is at the beginning of the journey to Jerusalem, in connection 
with the mission of the seventy-two, that the narrator emphasizes the 
powerful gifts that Jesus’ messengers have received and speaks of the 
mission in ways that foreshadow the mission in Acts. 

The choice between the textual variants “seventy” and “seventy-two” in 
10:1 and 17 is notoriously difficult and has confused the question as to the 
possible symbolic implications of the number of the missionaries. It is 
clear that twelve is a significant, not an arbitrary, number in Luke-Acts, 


^? See Acts 19:21 with Luke 9:51 and Acts 21:11 with Luke 9:44, 18:32. On the extensive 
parallels in depicting Jesus’ and Paul’s journeys, arrests, and trials, see Walter Radl, Paulus 
und Jesus im lukanischen Doppelwerk. 
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for the twelve apostles correspond to the twelve tribes of Israel (22:30). 
Seventy or seventy-two may also be significant and foreshadow the mis- 
sion which moves beyond Israel. To be sure, a reference to the seventy 
elders who were appointed to share the burden of Moses’ work and 
receive some of his spirit (Num 11:10-17) makes good sense in Luke’s 
context, since Jesus is sharing his own mission with his disciples. How- 
ever, the reading “seventy-two” seems preferable, since it is an unusual 
number while seventy is common in the Old Testament,?? and this makes 
a reference to the seventy elders less likely.*! Seventy-two agrees with the 
number of the nations of the world according to the LXX of Genesis 10, 
the number of the elders who prepared the LXX according to the Epistle 
of Aristeas 46-50, and the number of the princes and languages in the 
world according to 3 Enoch 17:8, 18:2f., and 30:2.°* If seventy-two is the 
original reading, it seems likely that a hint of the future universal mission 
is intended. The technique used here would resemble Acts 2:9-11, where 
a long list of nations foreshadows the universal mission within the context 
of the mission to Jews in Jerusalem. This significance of seventy-two 
would also fit the fact that there are points of contact between the mission 
depicted here and the mission in Acts, especially the mission of Paul. 
Uncertainty remains, for the number seventy-two, even though the rarer 
of the two numbers, could have entered the manuscript tradition secon- 
darily from the desire to relate Luke 10 to the view that there are seventy- 
two nations of the world. 

As previously noted, the statement that Jesus "sent messengers before 
his face" in 9:52 is related to 10:1 and also to the scriptural description of 
John the Baptist in 7:27, suggesting some connection between the role of 
Jesus’ messengers and the role of John the Baptist.” The significance of 
this becomes clearer when we note that (1) the narrator also suggests 
similarities between the work of John the Baptist and the work of the 
missionaries in Acts, especially Peter and Paul, and (2) these similarities 
are one aspect of a group of similarities between Luke 10:1-24 and the 
mission as described in Acts. I will discuss these two points in the order 
listed. Together they will show that aspects of Luke 10:1-24 provide a 
model for the mission of the church in Acts. 

The disciples in 9:52 and the seventy-two in 10:1 are, like John, 


50 See Kurt Aland in Bruce M. Metzger, A Textual Commentary, 151. 

5! M. Miyoshi, Der Anfang des Reiseberichts, 61, 79, points out that the story in Numbers 11 
continues by reporting that Eldad and Medad also received the spirit in the camp. Thus it is 
possible to arrive at seventy-two by inference. However, the story itself speaks of seventy 
elders. 

52 Noted by I. H. Marshall, The Gospel of Luke, 415. 

53 See above, pp. 229-31. 
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messengers who prepare for Jesus’ coming and are “sent . . . before his 
face.” This relates to a major aspect of John’s role, for he is repeatedly 
described as the one who will “go before” the Lord and “prepare” his 
“way” (1:17, 76; 3:4). The wording in 9:52 and 10:1 indicates that, 
following John’s death (see 9:9), the disciples take over John’s function. 
In the situation of Jesus’ ministry, this function can be depicted as 
physical movement, with the disciples literally going before Jesus on his 
journey to prepare for his coming. Their task goes beyond securing 
lodging for the night, for the seventy-two are missionaries who proclaim 
God’s reign. The theme of going before Jesus disappears in Acts, but 
other themes associated with John the Baptist, themes which express the 
religious significance of John’s task of going before and preparing, take its 
place. For instance, John was described as “proclaiming a baptism of 
repentance for release of sins” in 3:3. The exact phrase “repentance for 
release of sins” (perávoia eis dec Gpapriay) reappears, again with 
the verb xnpvoow (“proclaim”), in the commission of the disciples by the 
risen Messiah at the end of Luke (24:47).5* In Acts 2:38 baptism is also 
associated with repentance and release of sins, as in Luke 3:3. The 
question, “What should we do?” introduces Peter’s response in Acts 2:38. 
The same question is asked of John in Luke 3:10, 12, 14. Peter goes on to 
urge his hearers, “Be saved from this crooked generation” (Acts 2:40), 
applying to his audience the words in Luke 3:5-6 (a quotation from 
Isaiah) about the “crooked” (exoAtós in both Luke and Acts) and the 
“salvation of God.” Thus Peter’s call to repentance at Pentecost is a 
reawakening of the message of Jesus’ forerunner. 

Furthermore, reminiscences of John and his mission reappear in con- 
nection with Paul. In Acts 13:10 Paul accuses the Jewish false prophet of 
“twisting the straight ways (ras é80ts . . . ras ed@eias) of the Lord,” 
another use of the Isaiah quotation in Luke 3:4—5. Even more striking is 
the fact that Paul, in the climactic trial scene before King Agrippa, 
summarizes his own mission in language that recalls the mission of John. 
Like Peter, Paul was sent to call people to repentance so that they might 
receive the release of sins. In describing this mission, Paul uses a further 
phrase that recalls the message of John (“doing deeds worthy of repen- 
tance,” Acts 26:20; cp. Luke 3:8), and the phrase “to turn from darkness to 
light" in Acts 26:18 combines themes that first appeared in connection 
with John (émorpépe, “turn,” Luke 1:16-17; light in place of darkness, 
Luke 1:78-79).55 Finally, the references to a “way of salvation” and “the 


54 The variant reading which substitutes xai for els is widely attested, but els is supported by 
manuscripts of high quality (P75, Sinaiticus, Vaticanus). 
5See also Luke 2:30-32, a statement that is related both to Acts 26:18, 23 and to the 
descriptions of John that I have mentioned. Note "salvation," “prepared,” “light.” 
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way of the Lord" in Acts 16:17, 18:25 show the continuing influence of the 
Isaiah quotation used to introduce the work of John. While John the 
Baptist passes from the scene after Luke 7:18-35, his role continues. The 
followers of Jesus continue central aspects of the mission and message of 
John, a mission and message which are not obsolete. The recall of Luke 
7:27 in 9:52 and 10:1 provides a first hint of this. 

The missionaries in Acts not only continue the work of John but also 
the work of the seventy-two, for there are points of similarity between 
Luke 10:1-24 and descriptions of the mission in Acts which have nothing 
to do with John the Baptist. Not only does the mission of healing and 
proclaiming God's reign in Luke 10:9 continue in Acts,” but also the two 
possibilities of acceptance and rejection discussed in the instructions of 
Jesus (Luke 10:8-12) are repeatedly realized in the mission of Paul. The 
narrator was aware of this connection and wished the readers also to be 
aware of it, as is shown by the report of Paul and Barnabas “shaking off 
the dust of the feet" in response to rejection (Acts 13:51; see also 18:6), 
which follows instructions given in Luke to both the twelve and the 
seventy-two (9:5; 10:11). Jesus' instructions to the seventy-two concern 
two possibilities: either a city will *receive" the messengers (using 
déxopaz), or it will not “receive” them (Luke 10:8, 10; see also 9:5). No 
distinction is made between receiving their message and receiving them as 
persons, i.e., offering hospitality, for it is assumed that the two will go 
together? The same language is applied to Jesus in Luke, for he also 
must endure the insecure life of the traveling missionary. T'he Samaritan 
village did not “receive” him (using 8¢xopat, 9:53); neither did Nazareth, 
where Jesus was not dexrds (“acceptable,” 4:24). However, Martha 
(10:38) and Zacchaeus (19:6) did receive (brodéyouat) Jesus. In Acts, 
similar language is applied both to receiving the word or witness 
(d€xopar, 8:14; 11:1; 17:11; &àvobéxyopa in 2:41; rapabéyopat in 22:18) 
and to receiving a missionary as a guest (izrodéyopat in 17:7; &srobéy opas 
in 18:27; 21:17; avadexopat in 28:7; rapabéy ojo in 15:4). This vocabu- 
lary set is used more frequently in Luke-Acts than in the rest of the New 
Testament combined. The importance attached to hosts and hostesses who 
receive missionaries in their houses is indicated by the fact that they are 
frequently named, although they rarely have any further part in the 


56 Te is possible that the word &vobelkvvpa “commission,” “appoint”) in 10:1 is a further point 
of contact with John, for 1:80 speaks of John's dvadefis ("commissioning" or “manifes- 
tation”) to Israel, Both words are rare in the New Testament, the former being used only 
twice, the latter appearing only in Luke 1:80. 

57 Philip and Paul also proclaim God’s reign. See Acts 8:12; 19:8; 20:25; 28:23, 31. 

The contrast between receiving or not receiving Jesus’ messenger in 10:8, 10, reappears in 
10:16, but now Jesus speaks of “the one who hears you,” i.e., responds to the message. In 
8:13 Jesus speaks of those who “receive the word.” 
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narrative.°? Thus the concern with whether persons or places do or do not 
“receive” missionaries and their message, expressed in Luke 10:8, 10, is 
also characteristic of the rest of Luke-Acts. 

Furthermore, the dialogue in 10:17-19 also has points of contact with 
the mission in Acts. The seventy-two rejoice that "the demons are subject 
to us in your name" (10:17), and in Acts the “name” of Jesus Messiah 
continues to be associated with healing and exorcism (3:6; 4:10, 30; 16:18; 
19:13). Jesus responds by announcing that Satan has fallen and that he 
has given his messengers "authority . . . over all the power of the enemy” 
(Luke 10:18-19). Paul will continue the attack on Satan's power, for he 
was sent to turn people "from the authority of Satan to God" (Acts 26:18, 
one of only two references to Satan in Acts) and subdues a false prophet 
who is described as “son of the devil, enemy of all righteousness,” i.e., a 
representative of the devil's power (Acts 13:10). In Luke 10:19 Jesus also 
promises that “nothing will harm you," and later the apostles confirm 
that, although they were sent out without provisions or means of protec- 
tion, they lacked nothing (Luke 22:35). In Acts the divine protection of the 
missionaries is presented dramatically through stories of rescue from 
prison and shipwreck (5:17-26; 12:6-11; 16:25-40; 27:9-44). Paul sums 
up his own experience by reporting the Lord's promise of rescue and 
confirming that he has received "help from God until this day" (Acts 
26:17, 22). There is not sufficient similarity of language to prove that 
the Acts passages mentioned in this paragraph are specifically recalling 
Luke 10:17-19. Perhaps we should say that the passage in Luke and those 
in Acts share certain mission themes which the narrator liked to empha- 
size. The. passages in Acts also suggest how the narrator may have 
translated statements like Luke 10:17—19 to fit the continuing mission of 
the church. 

The narrator describes John the Baptist, the *messengers" that Jesus 
sent “before his face,” and the missionaries in Acts in ways that suggest a 
continuing, shared function and a continuing set of attendant experiences. 
In Acts indications of this continuity are especially strong in key scenes, 
for the most striking clusters of reminiscences of John's mission are found 
at the end of Peter's Pentecost speech (Acts 2:37-40) and in Paul's final 
summary of his call and mission (26:16-23). 

First Jesus proclaimed God's reign and healed while his disciples 
accompanied him. Then he sent the twelve to proclaim and heal. Now 
seventy-two are given this task. This sequence depicts an expanding 


59 Sec Henry J. Cadbury, The Making of Luke-Acts, 252-53. On hospitality for missionaries 
jm Luke-Acts sce also R. Dillon, From Eye-Witnesses, 238-40. 
The narrator calls attention to the correspondence between Jesus’ promise of protection and 
actual events in Acts by repeating the language of Luke 21:18 in Acts 27:34. 
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mission. The seventy-two not only share Jesus’ work of proclaiming 
God’s reign and healing but also are representatives of Jesus, the bringer 
of peace. In Acts 10:36 Peter declares that God was “preaching good news 
of peace through Jesus Messiah,” and the birth stories affirm that the 
coming of Jesus the Messiah means peace (Luke 1:79; 2:14). While the 
way of peace will not be recognized by Jerusalem (19:42), the narrator 
notes instances in which Jesus is the conveyor of peace to individuals and 
to the disciples as a group (7:50; 8:48; 24:36). The instructions to the 
seventy-two concerning the peace greeting in 10:5-6 should probably be 
understood in light of the other passages in Luke-Acts in which peace 
represents salvation. The seventy-two are Jesus’ instruments in bringing 
this peace to homes and towns, where it will either be accepted or rejected. 
In spite of the words of threat and condemnation in 10:12-15, which 
emphasize the rejection that Jesus and his messengers are encountering, 
the return of the seventy-two is a scene of joy and triumph (10:17-24). 
There are no indications of failure or inadequacy on the part of the 
messengers. Even the minor correction in v. 20 does not break the mood, 
for it points to a greater reason for rejoicing. This is a high point in the 
disciples’ story, a scene in which Jesus’ messengers appear with much of 
the power and insight that they demonstrate in Acts. Their gifts probably 
include a clear recognition of Jesus as God’s Son, for v. 22, which refers to 
the secret of the Father and the Son, is surrounded by statements which 
emphasize what has been “revealed” to Jesus’ followers and what they 
“see.” They see the coming of God’s kingdom and with it also the presence 
of the promised king and Son of God, the one whom the prophets and the 
“kings” (dif. Matthew) of the Davidic line longed to see. Thus the Sonship 
of Jesus, confirmed to Jesus at his baptism and revealed to three apostles 
at the transfiguration, has also been revealed to the seventy-two.°’ To 
them, the “babes,” this has been revealed, while it is hidden from the wise, 
an indication that Simeon’s words about “falling and rising” (2:34) and 
Mary's words about the reversal of the proud and the lowly (1:51-53) are 
being realized. Nevertheless, the weaknesses of the disciples which 
appeared in chapter 9 have not yet been overcome, for signs of weakness 
will soon reappear. Despite the power and insight that the seventy-two 
have demonstrated, the disciples are not yet ready for the mission in Acts. 


Instruction in Prayer 
The disciples are partially aware of their needs, as their requests for 


$t Jesus' status as Son of God and Davidic Messiah are closely related in Luke-Acts. See 
above, pp. 25-26, 55. 'The phrase *who is the Son" in 10:22 (dif. Matthew) indicates that 
the revelation concerns Jesus' special identity. M. Miyoshi also recognizes a Christological 
aspect to the revelation in this passage. See Der Anfang des Reiseberichts, 140—41. 
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instruction in prayer (Luke 11:1) and for increased faith (17:5) show. 
Jesus has repeatedly been presented in prayer before decisive moments in 
the story (see 3:21; 5:16; 6:12; 9:18, 28). In 11:1 observing Jesus at prayer 
prompts one of the disciples to ask him to instruct them in prayer, so that 
they can share in what was obviously an important aspect of Jesus’ life.°? 
The instruction that follows in 11:2-13 takes this recognized need as a 
sign of a whole range of needs, for Jesus speaks of the prayer of suppli- 
cation, in which the needy must repeatedly approach God and ask for 
what they lack. The disciples in prayer will be like impudent people 
asking for bread in the middle of the night, or like a boy asking his father 
for food (11:5-13), petitioners for basic needs. 

The instruction on prayer looks back to what the disciples have already 
received and forward to what they will receive after Jesus’ exaltation. On 
the one hand, it presupposes that the disciples, like Jesus, can address God 
as Father. That God is Father for the disciples is emphasized at both the 
beginning and end of Jesus' prayer instruction (11:2, 13). On the other 
hand, Jesus encourages the disciples to pray for a gift which they will only 
receive at a later time, the Holy Spirit (11:13). There is an unusual 
concentration of references to God as Father and to the Holy Spirit in 
10:21-12:32. Neither is frequently mentioned between Jesus' Nazareth 
sermon and the passion-resurrection account, except in this section. 
Repeated reference to these two key terms suggests that the narrator 
understands 10:21-22 as a fundamental announcement of matters with 
lasting importance, involving not only Jesus’ special relation as Son with 
the Father but also the special relation of the disciples to God as Father 
through Jesus. Because Jesus the Son chose to reveal it to them, the 
disciples now know “who the Father is” (10:22). In 11:1-13 Jesus begins 
to teach them to relate to God as Father in prayer, explaining that the 
Father can be trusted to give the children what they need. After further 
instruction of the disciples, Jesus reminds them of their special relation to 
the Father in 12:30-32, using words which echo passages which we have 
just noted: “Your Father knows that you need (xprKere [cf. 11:8]) these 
things. But seek (Cyreire [cf. 11:9-10]) his reign, and these things will be 
added to you. Fear not, little flock, for your Father has decided with 
pleasure (cbddxnoer [cf. 10:21]) to give you [cf. 11:13] the reign.” The 
Father to whom the disciples are told to pray for bread and that God's 


——————————————————— 
5? Wilhelm Ott, Gebet und Heil, 94-99, emphasizes that Luke presents Jesus in prayer as an 
example for others. 
$5 According to James D. G. Dunn, there is a close connection between 11:13 and 12:32, for 
"the Kingdom and the Spirit are alternative ways of speaking about the disciples’ highest 
good” and “the presence of the Spirit is the ‘already’ of the Kingdom.” “Spirit and 
Kingdom,” 38. See also Stephen S. Smalley, “Spirit, Kingdom and Prayer in Luke-Acts,” 
59-71; C. Talbert, Reading Luke, 130-31. 


Jesus and the Disciples 239 


reign might come (11:2-3) is the Father who knows their needs and who 
has already graciously decided that they will receive a place in God's 
reign. 

When Jesus the Son thanked the Father for the revelation to the 
disciples, he “rejoiced in the Holy Spirit" (10:21). The disciples have not 
yet received the Holy Spirit, but in his instruction on prayer Jesus makes 
clear that this is a gift which the Father can be trusted to give to the 
children who ask for it (11:13; dif. Matthew). This sudden reference to 
the Holy Spirit as the Father's special gift is striking. The disciples begin 
to receive this gift at Pentecost, and Luke 11:13 is an anticipation of this 
event. Indeed, the language used to describe the Spirit in Luke 24 and in 
Acts serves to remind the reader of the promise in Luke 11:13 that “the 
Father . . . will give Holy Spirit." For Acts refers repeatedly to the “gift 
(3wped)” of the Holy Spirit (2:38; 8:20; 10:45; 11:17), and, as Pentecost 
approaches, Jesus repeatedly refers to the Holy Spirit as the “promise of 
the Father" (Luke 24:49; Acts 1:4; cf. 2:33). It is in Luke 11:13 that we 
are first told that the Father will give the Holy Spirit. This is not the first 
anticipation of the granting of the Holy Spirit to the disciples (see Luke 
3:16 with the reminders in Acts 1:5; 11:16; 19:1-7), but it is an important 
anticipation which relates the gift of the Holy Spirit to God's loving 
concern for the disciples as God's children. 

At the proper time the disciples will receive the gift of the Spirit by 
asking their Father for it, that is, by asking God in prayer. Acts 1:14, 2:1— 
4, 4:23-31, 8:14-17, and 9:11-17 indicate that the Spirit comes to the 
believers following prayer. The Spirit is also the disciples’ guide and 
strength when facing opposition. Jesus makes this clear in the next section 
of disciple instruction in Luke (see 12:11-12), thereby explaining further 
the significance of the Spirit for which the disciples should pray. Because 
of the Spirit the disciples will not need to *be anxious" when they face 
hostile authorities, and Jesus goes on to tell the disciples that they need not 
be anxious about food and clothing either (12:22-29), closing with words 
in 12:30-32 which recall 11:5-13. These potential anxieties are antici- 
pated in the prayer which Jesus teaches the disciples in 11:2-4. The 
disciples are to ask the Father that bread be given them day by day and 
that they not be led “into temptation (eis mepaspóv).” Among the “trials” 
or “temptations” with which the author is concerned are situations in 
which Jesus and his followers must face opposition, resulting in suffering. 
Both the way of Jesus and his followers are filled with such situations, for, 
in summary statements about their past ministries, Jesus speaks of his 
“trials (mepaopoi)” which the apostles have shared (Luke 22:28), and 
Paul speaks of the “trials (ne«pao poi)” which he has suffered “by the plots 
of the Jews” (Acts 20:19). Jesus prepares his disciples for such trials in 
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Luke 12:4-12, which ends with the promise of the Spirit’s assistance. 
Thus a major part of the answer to the petition concerning temptation or 
testing may be the Father’s gift of the Holy Spirit, promised in 11:13 and 
12:11-12. Ina later situation of danger, Jesus will instruct his disciples to 
“pray not to enter into temptation" (22:40; dif. Matthew, Mark; see 
^46): Jesus has already prepared for this by his instruction on prayer in 
11:4. 

The petition for the coming of God's reign (11:2) prepares for the 
eschatological instruction in 12:35-48, which also concerns a crucial 
future coming, that of the Son of Man (12:40). Thus the petitions for the 
coming of God's reign, for bread, and for escape from temptation lead into 
instruction about eschatological watchfulness, anxiety for food, and faith- 
fulness in persecution when Jesus next returns to teaching his disciples 
(12:1—12, 22-53). The petition for forgiveness, of course, also relates to a 
Lukan theme,® but this is not a central concern of Luke 12. Jesus’ 
instruction on prayer, therefore, indicates some of the disciples’ primary 
needs, which they are to bring to God in prayer, and prepares for further 
instruction concerning those needs in later sections of the Jerusalem travel 
narrative. Luke 12:1-12, 22-53 is an unusually comprehensive attempt to 
increase the disciples’ deficient understanding concerning key areas of 
need, most of which are mentioned in the Lord’s Prayer, while developing 
and applying the image of God as the Father who can be trusted to meet 
the needs of the children and give them the Holy Spirit, themes introduced 
in 11:5-13. 


Jesus’ Instructions to Disciples in Luke 12 


Luke 12:1-13:9 is a single discourse, given at a single time and place 
but including material directed to two different audiences (the disciples 
and the crowd) and covering three or four topics. The word “first” in 12:1 
is a signal to the reader that more than one topic (or audience) will be 
included in the discourse. This long discourse, segmented by shifts in topic 
and audience, is similar in structure to other long discourses during Jesus’ 
journey to Jerusalem. Thus all of 15:1-17:10 is apparently spoken on a 
single occasion, as the narrator presents it, for there are no indications of 
change of time or place, nor of events which would require Jesus to 
conclude his speech and leave.‘ A large proportion of the material in the 
Jerusalem journey section of Luke is discourse by Jesus, and Jesus' 


$5 Note that the instructions concerning prayer urge Jesus’ followers to pray to escape 
weparpos (11:4; 22:40, 46), while retrospective passages acknowledge that it has been part 

é of the experience of Jesus and his followers (4:13; 22:28; Acts 20:19). 

p See pp. 105-9. 
Luke 8:4-21 is, perhaps, a less fully developed example in the earlier section of Luke. Luke 
6:20-49 also contains some indications of segmentation. 
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addressee is almost always indicated. The discourse segments sometimes 
begin with only a brief indication of the audience to whom Jesus is 
speaking, as in 12:22, 54. Frequently, however, a segment begins by 
indicating a specific provoking cause, which may be the attitude or 
behavior of some group, or a statement, request, or question from some- 
one. In other words, these discourse segments begin like pronouncement 
stories, which have two basic parts: the provoking occasion and the 
response that results.*" Indeed, some of them are pronouncement stories 
with additional material attached, expanding Jesus’ response into a 
longer discourse. The Jerusalem journey section of Luke contains a 
number of pronouncement stories of the typical short length, but it also 
contains a number of these pronouncement story settings with extensive 
responses. As Gerhard Sellin has noted,®* these brief narrative frames are 
the way in which Luke has turned speech material into narrative. Jesus’ 
discourse is broken up into sections, and variety is introduced by the 
inclusion of brief dialogues and shifts of audience. A sense of narrative 
setting is preserved, for Jesus is repeatedly interacting with surrounding 
individuals and groups. There is a rough rotation among sections 
addressed to the disciples, the crowd or individuals from it, and the scribes 
or Pharisees. The shift of addressee may be the occasion for a shift of topic, 
but Jesus sometimes continues to speak on the same topic while relating it 
to the new audience (see 12:22-34 after 12:13-21; 16:14-15, 19-31 after 
16:1-13), or he may.begin to speak on a new topic to the same audience 
(note the shift at 12:35). Jesus speaks extempore, according to the impres- 
sion given by the narrator, for he is responding to those around him. His 
words have the sharpness of speech directed to a target rather than 
aimlessly into a vacuum. Rather lengthy sections are divided only by these 
minimal indications of a new addressee or a new stimulus to Jesus’ 
speech. 

When a specific cause of Jesus’ discourse is suggested (something more 
than the indication that Jesus is speaking to a new group), the types of 
interaction that take place correspond to types of pronouncement stories. 
Jesus may respond to a request or inquiry (including some testing 
inquiries) by giving an answer, he may respond to an objection, or he may 
correct someone’s action, statement, or the assumption behind a question 
or request. Thus Luke 11, which is not a continuous discourse like 12:1- 


67 See R. Tannehill, “The Pronouncement Story and Its Types,” 1-6; Tannehill, “Types and 
Functions of Apophthegms," 1792-96. 

$8 Gerhard Sellin, *Komposition, Quellen und Funktion," 112. 

$9 These correspond to types of pronouncement stories which I have labeled inquiry stories, 
objection stories, and correction stories. See my articles just mentioned. There are also 
commendation and quest stories in the synoptic gospels. The important group of Lukan 
quest stories is discussed on pp. 111-27. 
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13:9, is divided into three major sections in which Jesus speaks to three 
different groups: the disciples (vv. 2-1 3), sections of the crowd (vv. 17-26, 
28, 29-36), Pharisees and scribes (vv. 39-44, 46-52). The first section is 
introduced by a request from a disciple; the second by both an objection (v. 
15) and a testing inquiry (v. 16), to which Jesus responds in turn; the 
third section is introduced by an objection from a Pharisee and is divided 
by a further objection from a scribe (v. 45). In Luke 12, vv. 13-21 begin 
with a request from one of the crowd, which is corrected by Jesus, while 
vv. 41-53 begin with an inquiry from Peter. A report from the crowd of a 
specific event begins 13:1-9, and Jesus responds by correcting a possible 
false impression. An inquiry by “someone” introduces 13:23-30, while 
15:1-32 begins with an objection by Pharisees and scribes. An objection 
by the Pharisees also initiates Jesus’ words in 16:14-31. In 17:20-21 
Jesus gives a corrective response to the Pharisees’ question about the 
coming of God's reign and then continues with a discourse to the disciples 
about the coming of the Son of Man. It is also worth noting that many of 
Jesus’ discourses contain parables, which relate to the topic of the dis- 
course but are slightly set off from the rest by a new discourse tag such as 
“and he said" (xal elev, elxev dé, Neyer 86; cf. 11:5; 12:16; 13:6; 15:11; 
18:1). Jesus is interacting with three principal groups: the disciples, the 
Pharisees and scribes, and the crowd or representatives of it. He shifts 
from one group to the other as he speaks and is spoken to. 

In his discourse in 12:1-13:9, Jesus warns the disciples concerning 
hypocrisy (12:1—3), admonishes them about the opposition they must face 
(12:4-12, separated from the preceding by a new statement of address, 
“And I say to you my friends”), quiets their anxiety about basic material 
needs and asks them to give away their property (12:22-34), urges them to 
be faithful in light of the coming of the Son of Man (12:35-48), and warns 
them of the coming crisis, which will involve division in families (12:49— 
53). Jesus introduces the teaching about material needs and property by a 
warning to the crowd about the desire to accumulate property (12:13-21) 
and continues the eschatological warnings to the disciples with eschato- 
logical warnings to the crowd (12:54-13:9). Thus the words addressed to 
the crowd are related in topic to the instruction of the disciples, which 
predominates in this discourse. 

Jesus’ instruction in this discourse is unusually comprehensive, em- 
bracing four topics (persecution, loss of possessions, the judgment of the 
returning Lord, conflict with family) which are repeated subjects of 
disciple instruction in Luke. All four are difficult challenges which the 
disciple must face now or in the future. Although these topics are not 
usually discussed in a single discourse and given such extensive develop- 
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ment, admonitions concerning two or three of these topics do tend to 
cluster in Luke, indicating relations among them. Thus the challenge to 
discipleship in 14:25-35 refers to conflict with family (14:26), threat to 
life through persecution (14:27; see 9:23-26), and loss of Possessions 
(14:33) in parallel statements. The warning to the disciples concerning 
the unexpected coming of the Son of Man in 17:26-30 points to concern 
with family and business as an indication of unpreparedness. This is 
followed by a warning not to be concerned about one's “things (exed7),” 
ie. possessions, in the eschatological crisis (17:31-32). Furthermore, 
Jesus’ eschatological teaching in Luke 21, with which Luke 12 has some 
close links (see below), includes warnings concerning persecution and 
conflict in families (21:12-19) and admonitions not to be weighed down 
“with cares of daily life (wepipvats Biwrixats)” but instead to “keep awake 
at every time" (21:54—36). The future will bring persecution and conflict 
with family, while faithfulness in persecution and detachment from 
family and possessions are part of the watchfulness which the sudden 
return of the Son of Man requires, and so these topics easily mix with 
eschatological teaching in Luke 12 and 21. The repeated return to these 
topics, often in combination, in the Jerusalem travel narrative involves 
both clarification and reinforcement. The narrator prefers returning to 
major topics of teaching repeatedly, rather than grouping related teaching 
in a single discourse, thus reinforcing through recurrence and suggesting 
that Jesus was repeatedly engaged in this type of teaching. When Jesus 
keeps returning to the same topics, we realize that he is not dealing with 
momentary concerns but with weighty matters of lasting importance. 

The disciples (and the readers) have already been introduced to some of 
the themes of disciple teaching developed in Luke 12, for Jesus has 
already demanded that disciples be willing to give their lives (9:23-26) 
and make a clean break with home and family (9:57-62). The narrator 
also carefully noted that some disciples left all to follow Jesus Gu 1, 28), 
while Jesus described both the failure to stand firm in a time of testing and 
*cares and riches and pleasures of life" as dangerous causes of the seed 
failing to produce a harvest (8:13-14). The development of these themes 
in Luke 12, however, will begin to prepare for the story of the post- 
Pentecost witnesses in Acts by using language at some points which fits 
the narrative there. 

I will not be able to discuss in detail all of Jesus’ instruction to the 


7° L H. Marshall notes that “precipitate flight will be out of the question when the Son of man 
appears, and so the saying must here be taken metaphorically: attachment to earthly things 
will lead to disaster.” The Gospel of Luke, 664. 
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disciples on the way to Jerusalem and in Luke 21. Instead I will use 12:1- 
53 as a base and, in discussing it, will note similar material in the later 
portions of Luke (and Acts). This approach should clarify the ways in 
which some important themes persist and develop in Jesus’ teaching. 

Hypocrisy and Persecution (Luke 12:1-12). Although 12:1-12 
begins a new scene, Jesus’ initial themes are related to events just 
narrated. These events cause Jesus to warn his disciples. First they are 
warned against the hypocrisy of the Pharisees (12:1). Jesus had exposed 
the Pharisees’ hypocrisy in 11:39-41, 44, and now this attack on hypoc- 
risy is applied to the disciples. The Pharisees’ hypocrisy shows the 
disciples what to avoid. The teaching in 12:4-12 is also appropriate in 
light of preceding events, for 11:14-54 shows Jesus in sharp conflict with 
some members of the crowd and then with Pharisees and lawyers. The 
scene with the Pharisees and lawyers ends with these groups showing 
cds hostility toward Jesus and looking for an opportunity to catch 

im. 

As this hostility is developing, the crowds have become immense (lit- 
erally, “tens of thousands,” 12:1). Jesus, however, is not fooled by this 
popularity. The hostility of opponents will control events in the future, 
and Jesus seeks to prepare his disciples by warning them against fear of 
“those who kill the body” (12:4). Shortly before, Jesus had spoken of the 
sending of prophets and apostles (dif. Matthew), some of whom “they will 
kill and persecute” (11:49), and he accused the lawyers of complicity in 
this. The disciples must be prepared to take their place among these 
persecuted prophets and apostles. Hence the teaching in 12:4-12. 

Luke 12:4-34 is tied together by word links which highlight central 
themes. In addressing the disciples, Jesus is trying to counter two kinds of 
fear (note poßéopa in 12:4, 5, 7, 32) or anxiety (peptpváw in 12:11, 22, 
25, 26). Threatening opposition may cause fear (12:4, 7) and anxiety 
(12:11). Lack of provision for food and clothing may cause anxiety (12:22, 
25, 26) and fear (12:32). Jesus responds to these fears by pointing twice to 
God's care of birds and flowers, asserting that ^you are of more value 
(Stacbepere)” than they are (12:7, 24). In addition, the teachings on 
possessions to the crowd and to the disciples both end by referring to 
"treasure" or "laying up treasure" (12:21, 33-34). These observations 
indicate that 12:4-34 is an integrated discourse and that the central 
problem being addressed in the disciple teaching of this section is the fear 


7! The iy ols (“at which things" or "during which things") at the beginning of 12:1 connects 
what follows with the threatening situation at the end of Luke 11. As J. Fitzmyer, Luke X- 
XXIV, 954, explains, ¿v ols means “in the situation created by what precedes, in the context 
of the plotting against him." 
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and anxiety which arise both from hostility of outsiders and from lack of 
Security concerning basic provisions for life. 

Luke 12:4—12 reinforces the teaching in 9:23-26 which Jesus gave 
immediately after the first passion announcement. This is especially clear 
because the saying about confessing or denying Jesus in 12:8-9 recalls the 
similar saying in 9:26. These doublets serve a literary function within the 
narrative: they remind the reader of previous teaching and tie together 
related sections of teaching which are separated by intervals. Luke 12:8-9 
also anticipates events in the narrative, providing a basis for recognizing 
their importance and a norm for evaluating the actions of characters. 
These words underline the seriousness of Peter's denial, which, apart 
from Jesus' special intervention (22:32), would mean loss of salvation for 
Peter. The connection is suggested by the fact that after 12:9 the two 
words for “deny” (àpvéopat and àmapvéopat) recur in Luke only in 
connection with Peter's denial (22:34, 57, 61). On the other hand, the trial 
scenes in Acts, in which Peter, Stephen, and Paul confess their faith in 
Jesus, contrast with Peter's denial, and Stephen's vision of the Son of Man 
in Acts 7:55-56 has a specific link with Luke 12:8.’? The very rare use of 
the title Son of Man outside the gospels connects Stephen's vision with the 
promise in Luke 12:8 that the Son of Man will confess those who confess 
Jesus and with Jesus! words in Luke 22:69 concerning the Son of Man's 
position at God's right hand. The vision of Stephen is assurance that Jesus 
is able and willing to keep his promise that he will confess before God the 
one who confesses him at great cost. 

Two other promises of Jesus in Luke 12:4-12 play a role in the 
following narrative. According to 12:7, *Even the hairs of your head are 
all numbered." Therefore, the disciples need not fear. Twice more “hair” 
is mentioned in statements about God's protective care. In 21:18, after a 
statement which recalls 12:11-12, Jesus declares, “Not a hair of your 
head will perish.” Since this follows a statement that “they will put some 
of you to death," it evidently refers metaphorically to a preservation 
beyond death. In Acts 27:34 Paul repeats this promise of protected hair to 
his shipmates, referring to rescue from physical harm. The escape from 
the storm which follows is witness to the trustworthiness of this promise. 
Thus the hyperbole of the protected hair appears in various contexts 
where divine protection and rescue are important, a sign, perhaps, that 
this figure caught the author's imagination." 


72 Josef Zmijewski, Die Eschatologiereden des Lukas-Evangeliums, 166-68, discusses this 
connection. 

1 Henry J. Cadbury lists the two sayings about hair in Luke 21:18 and Acts 27:34 as 
examples of Lukan style, which favors “repetition (with variation) at widely separate and 
unrelated passages." See ^Four Features of Lucan Style," 95-97. 
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Even more significant for the following narrative are Jesus' words in 
Luke 12:11-12. The disciples are not to be anxious about making their 
defense before authorities, for the Holy Spirit will help them. A similar 
command and promise are found in 21:12-15, and the two passages find 
their fulfillment in the arrest and trial scenes in Acts. The verb àmoAo- 
yéoua ("speak in defense”) occurs in both passages in Luke, and in both 
the disciples are promised that, if they allow it, their defense will come 
from a higher power than themselves. Apart from two occurrences in the 
Pauline letters, this verb is found exclusively in Luke-Acts in the New 
Testament. In Acts this verb, and its related noun, are primarily used in 
connection with the trials and speeches of Paul following his arrest in 
Jerusalem. However, Jesus’ promises are being fulfilled even earlier in 
Acts as Peter and Stephen speak before the authorities. When Peter 
addresses the Sanhedrin in Acts 4:8, he is “filled with the Holy Spirit,” in 
fulfillment of Luke 12:11-12. According to Acts 4:14, the authorities are 
unable to “speak in reply (&vreurety)," in fulfillment of Luke 21:15. 
Faced with opposition, the whole church is filled with the Holy Spirit and 
speaks God's word with boldness (Acts 4:31). The description of Stephen 
in Acts 6:10 ("They were not able to resist the wisdom and the Spirit with 
which he was speaking") combines features of Luke 12:12 and 21:15, and 
in Acts 7:55 we are again told that Stephen was "full of the Holy Spirit." 
The narrator is concerned with showing the fulfillment of Jesus’ promises 
in the life of his witnesses and repeats key words and phrases in order to 
indicate the connection between promise and fulfillment. 

Possessions (Luke 12:13-34). In 12:13 Jesus is interrupted by 
“someone from the crowd,” which permits a shift of topic to instruction on 
possessions. Jesus first replies to the individual and then addresses the 
crowd in general. The disciples, however, have not been forgotten, for 
Jesus turns to them in 12:22, still speaking on the subject of possessions. 
The teaching in 12:22-32 reflects the special situation of the disciples, 
who have left home and livelihood to follow Jesus, have been sent out 
without provisions (9:3; 10:4), and are now traveling with Jesus, depen- 
dent on the hospitality of strangers. This hospitality is sometimes refused 
(9:52-56) and may seem even more difficult to find after the hostility 
which Jesus produced in the home of his last host (11:37-54). So Jesus 
speaks to the insecurity of those who do not know where their next meal is 
coming from (12:22-32). The preceding words to the crowd in 12:13-21 
may also have some relevance to the disciples, for in 12:33-34 Jesus 
addresses to the disciples a fundamental command that would apply to the 
rich farmer but also to all disciples who still have disposable property: 
"Sell your possessions and give charity." *Treasure in the heavens? will 
result, but this requires rejection of the rich fool's attempt to “lay up 
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treasure" for himself (12:21). Thus the rich fool provides a warning for 
disciples as well as the crowd. This warning is also supported by the 
contrast between the foolish farmer planning to build bigger “barns 
(&srothjkas)" and Jesus’ words to the disciples about the ravens, who “do 
not sow nor reap, who do not have storeroom nor barn" (12:24). If the 
disciples learn from the ravens, they will not fall back into the greed of the 
rich fool. Furthermore, Jesus will later instruct his disciples about posses- 
sions with a parable about a steward, who, like the rich fool, asks, *What 
shall I do? (rt srotjow)” (16:3; cf. 12:17), but, in contrast to the “fool 
(Édpev)" (12:20), acts “wisely (ppovipæws)” (16:8) by giving away prop- 
erty in his control. The disciples must be faithful and wise stewards (see 
12:42 with 16:8, 10-12), not fools. i 

There are three major sections of teaching about possessions in the 
Jerusalem travel narrative (12:13-34; 16:1-31; 18:18-30). Each of these 
sections includes teaching both to outsiders and to the disciples. Repeated 
points in these three sections bring out central emphases in Jesus’ teaching 
on this subject, and there is a connection between these emphases and the 
portrait of the early Jerusalem church in Acts, which had “all things in 
common" (2:44). Both Luke 12:31-32 and 33-34 are related to this later 
teaching. The command to the disciples in 12:33 (“Sell [zwAjoare] your 
possessions and give charity”; dif. Matthew) is basically equivalent to 
Jesus’ command to the rich man in 18:22: “Sell (t@Ancoy) all that you 
have and give to the poor.” Thus the command to the rich man is a specific 
case of a general requirement for Jesus’ followers during his ministry.” 
When Jesus instructs the disciples to “make friends by means of unright- 
eous mammon” in 16:9, he is making a similar point—possessions are to 
be given in charity to others—and being received “into the eternal habita- 
tions” corresponds to the “treasure inexhaustible in the heavens” in 12:33. 

The command to “sell” and “give” (or “distribute”) is not obsolete after 
Jesus’ ascension, for the narrator portrays the life of the Jerusalem church 
in such a way as to indicate a particular kind of fulfillment of Jesus’ 
command. The statement that the Jerusalem community was “having all 
things in common” does not mean that a new legal system was established, 
involving collective ownership, which would end the right of individuals 
to sell property. Rather, the narrator is depicting a regularized system of 
charity in which those with salable assets would liquidate their property 
in order to care for the needs of the poor (Acts 2:45; 4:34-37). The 


7^ To be sure, Jesus specifies “all” when he speaks to the rich man, but this should not obscure 
the fact that in 12:33 and 18:22 we have a sequence of three shared elements: a command to 
sell possessions, distribute the proceeds in charity, resulting in "treasure in the heavens." 
Furthermore, 14:33 makes clear that saying farewell to “all” one's possessions is required of 
everyone who wants to follow Jesus as a disciple. 
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descriptions of this arrangement feature the words “sell” and “distribute” 
(using mempadoxw and d:ayepitw in Acts 2:45, mwAéw and deadiSepe in 
4:34-35), which correspond to the commands of Jesus in Luke 12:33 
(wwréw and Bibepu) and 18:22 (wwAéw and Sradidepe).”> Even though 
the situation of Jesus' followers has changed with the existence of a settled 
community, the early Jerusalem church found a way to obey Jesus' 
teaching about possessions in its new context. The repeated command of 
Jesus and this portrait of the earliest church show that the story places 
considerable emphasis on Jesus' radical teaching concerning possessions. 
We are repeatedly told that those with valuable assets are to sell them and 
distribute the proceeds to the poor, and this is further encouraged by 
making this an important feature in the portrait of an ideal community.” 
Furthermore, the words of Jesus in 12:31 (“But seek his reign, and 
these things will be added to you”) are probably related to Jesus’ promise 
to the disciples which follows his words to the rich ruler. After a dialogue 
about those who have riches, Peter reminds Jesus in 18:28 that they have 
left rù ita, which can mean both “home” and "possessions." Jesus 
Promises that those who have left house and family “for the sake of God’s 
reign” will “receive manifold in this time and in the coming age eternal 
life.” Although the promise for a reward “in this time” is vaguer than in 
the Markan parallel, the author may well have seen a realization of this 
promise, and of the promise that “these things will be added to you,” in the 
vital community of the early church and the sharing of possessions which 
was part of it. The close connection of both Jesus’ commands and 
promises with their fulfillment in the life of the earliest church, as Acts 
Presents it, shows that it is a mistake to interpret Luke 22:36 as a 
permanent revoking of Jesus’ radical teaching about possessions, which is 
no longer applicable to the life of the church."* To be sure, adaptations 
take place, for it is not assumed in Acts that all believers will abandon 
home and possessions in order to proclaim God’s reign. Nevertheless, Acts 
portrays several possible ways in which believers may serve God rather 
than mammon under new conditions.’ 
Servants of the Returning Lord (Luke 12:35-48). At 12:35 Jesus 
moves into eschatological exhortation without indication of a break. This 


75 " ï is 
The reading juáBos differs from Matthew and Mark. The reading 8ós also has significant 
manuscript support but is to be explained as a secondary reading which conforms with the 
other gospels. 
On the relation of this portrait to ideals of the ancient Mediterranean world. see Ja 
,, Dupont, Salvation of the Gentiles, 85-102. ou aue 
2, See BAGD, 370. 
he On 22:36 see pp. 265-68. 
See further in vol. 2, and note the preliminary comments on Paul's attitude toward 
possessions in vol. 1, p. 250. On the rich and poor in Luke, see above, pp. 127-32. 
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is understandable in light of indications elsewhere that detachment from 
possessions and from cares of daily life is an important part of the 
readiness for the coming of the Son of Man which Jesus wishes to see in 
his disciples. Thus the closing exhortation of the eschatological discourse 
in Luke 21 contains these words: “Watch out for yourselves lest your 
hearts be weighed down with . . . cares of daily life” (21:34; compare 8:14: 
“cares and riches and pleasures of daily life”). Jesus also warns against 
these “cares” or “anxieties (j2éptavat)” when he tells the disciples in 12:22, 
“Do not be anxious (u) pepysvare).” The eschatological instruction to the 
disciples in 17:26-30 warns that those destroyed at the times of Noah and 
Lot were occupied with business and family and so were caught by the 
sudden destruction. So not being anxious about food and clothing, as well 
as seeking heavenly treasure instead of earthly, is part of having one’s 
“loins girded” in preparation for the master's return. 

The eschatological instruction in 12:35—48 is not concerned with signs 
of the end. It is concerned solely with the meaning of the Lord’s return for 
his servants who are charged with responsibilities. Since the Lord will 
come at the very time when he is not expected (12:40, 46), those who are 
not constantly ready and faithful will be caught in their misbehavior. A 
delay in the Lord’s return is assumed (12:38, 45), but there is no sign that 
being surprised and caught by the returning Lord has become a remote 
possibility. The coming of the Lord still functions strongly in exhortation, 
perhaps partly because the expectation of the coming of the Son of Man in 
cosmic judgment is supplemented in Luke-Acts by an eschatology for the 
individual at each person's death.*° Thus the unexpected encounter with 
one’s master may occur either at the end of the age or after the individual’s 
death, for Jesus will be “judge of the living and the dead” (Acts 10:42). 

The promised reward for the watchful in 12:37 is striking. The state- 
ment that the servants will be those who recline as guests and the Lord 
will be the one who serves them is matched only by 22:27. Luke 22:27, 
however, is placed in the setting of the crucifixion. To picture the 
returning Lord as still serving gives this aspect of his work unexpected 
prominence. It suggests that service is a permanent characteristic of the 
Lord, even when he is exalted. Imagery which points to the eschatological 
banquet appears repeatedly in Luke 12-15 (see 12:37; 13:28-30; 14:15- 
24; 15:22-32). Here we have another basic image which stimulates the 
interest and imagination of our author, as well as the collective imagina- 
tion of the community, as the repeated and varied uses indicate. 

In contrast to Matthew's parallel, Jesus' discourse in Luke is broken by 


80 See Jacques Dupont, “Die individuelle Eschatologie,” 37-47. 
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a question from Peter concerning the application of “this parable” 
(12:41). Jesus does not answer Peter’s question directly, but he does go on 
to speak of a “steward” (dif. Matthew) who is charged with care of the 
master’s servants, indicating that at least the words about the “master of 
the house” and the “steward” in 12:39-48 are directed to the leaders of the 
church. This concern to admonish the leaders of the church also appears 
in Jesus’ farewell discourse the night before his death (22:24-38) and in 
Paul’s farewell address to the Ephesian elders (Acts 20:18-35). These 
passages mention various abuses of position by church leaders. The 
reference to eating, drinking, and getting drunk in Luke 12:45 is similar 
to the warning to the disciples in general in 21:34, but 12:45 also warns 
against striking the servants, which may relate to the admonition to the 
apostles in 22:24-27 to be servants in their leadership, rather than like the 
kings of the Gentiles. 
Although it is largely independent in wording, Paul’s farewell to the 
Ephesian elders is remarkably close to Jesus’ admonitions to church 
leaders in basic themes, an indication that Paul is being presented as the 
ideal church leader who fulfills Jesus’ commands and therefore is an 
example to others. Rather than disputing with others about his own 
greatness (see Luke 22:24), Paul has been “serving the Lord with all 
humility” (Acts 20:19). His devotion to his task on behalf of the church is 
repeatedly emphasized, and the Ephesian elders are admonished to take 
their responsibility with equal seriousness. Paul also refers to his past 
(20:19) and future (20:22-24) sufferings, and he ends the speech by 
speaking of his attitude toward wealth (20:33-35). These major themes of 
faithful fulfillment of leadership responsibility, willingness to suffer, and 
a right attitude toward wealth are also the major themes of Jesus” dis- 
course to the disciples in Luke 12:1-53. To be sure, Paul, in discussing 
wealth, does not speak of selling his possessions but of not desiring the 
Possessions of others and of working to support himself and his fellow 
missionaries, while contributing to the needs of others. This can be 
understood as a flexible, but basically faithful, application of Jesus’ 
teaching about wealth to a changed situation. Where there are established 
communities, impoverished church leaders might claim support from the 
church and thus become a burden on the community rather than con- 
tributors to the needs of others. Paul makes clear that this is not the path 
to follow. The Ephesian elders are also admonished to “keep awake 
(ypnyopeire),” using a word commonly found in eschatological exhorta- 
tion in Matthew and Mark, but in Luke-Acts found only in this speech 
(Acts 20:31) and in Luke 12:37 (and perhaps 12:39). In Acts the escha- 
tological context of this word is not apparent. Note also the similarity 
between Paul’s commitment to “complete (reAetoat) my course” (Acts 
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20:24) and Jesus’ eagerness that his baptism “be accomplished (reAe- 
69)” (Luke 12:50). In both discourses these elements point to the future 
destiny of the speaker, which involves suffering. , 
The type of exhortation which we find in 12:35-48 reappears in Jesus 
later teaching to the disciples. Luke 19:12-27 is another parable that tells 
of servants entrusted with a responsibility of which they must give account 
on their master’s return. If we include 12:35-48, there are three major 
sections of eschatological teaching in Luke. These three sections contain 
related themes. Luke 21 ends with exhortation similar to 12:35-48, for 
21:34-36 warns that “that day" may appear "suddenly," so you must 
*keep awake." This exhortation can be brief because its key themes have 
already been developed more extensively in previous sections of the gospel. 
The unexpected coming of the Son of Man is also emphasized in 17:22- 
30, and, as we have seen, 17:26—32 contains a warning against attachment 
to things and involvement in business and family, thus combining ideas 
found in 12:22-34, 35-48, 51-53. 

The Coming Crisis (Luke 12:49-53). Toward the end of a rather 
long discourse, 12:49—50 instills a renewed sense of movement to the story 
as Jesus speaks passionately (“How I wish.... How I am distressed. stay 
and dramatically (“fire . . . baptism,” both in first position in the Greek 
sentences) of a task which he must still accomplish. Jesus expresses the 
tension which he feels, giving the whole narrative a new sense of straining 
forward. This will be reinforced by Jesus’ words about his divinely 
determined fate, soon to be accomplished, in 13:32-33. The “fire” in 
12:49, although it may refer to the coming of the Spirit (see Acts 2:3), 
seems in this context to be a destructive force (note the reference to Jesus 
creating division in Luke 12:51). Thus it probably refers to the fire of 
judgment (3:9, 17; 9:54; 17:29), though not necessarily the final judgment. 
The parallel statement speaks of Jesus’ “baptism,” which is probably a 
metaphorical reference to death, as in Mark 10:38, since to be baptized or 
immersed can mean to be overwhelmed by some catastrophe. The 
parallelism between vv. 49 and 50 suggests that they are describing two 
aspects of the same event; what is “baptism” for Jesus is “fire” for the rest 
of the world, which will be consumed by signs of God’s judgment. if we 
remove the phrase “Do you think that . . .” from 12:51, we see that it also 
is formulated so as to parallel 12:49 and 50. Division in families is one of 
the signs of destruction and judgment that Jesus will cause. Such divisions 
are part of the crisis which Jesus, as the one “set for the fall and rising of 
many in Israel” (2:34), is bringing, a crisis which will come to a climax in 
the passion story but will also continue into Acts. 


81 See BAGD, 132 (s.v. 3c); I. H. Marshall, The Gospel of Luke, 547. 
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Fire, a baptism to be suffered, division in place of peace—Jesus speaks 
of them not as the unfortunate result of human blindness but as part of the 
commission which he came to fulfill. This extreme language emphasizes 
the inescapability of these experiences if God’s plan is to be realized. Jesus 
asks the disciples, “Do you think that I have come to give peace on earth?” 
This question is significant, for Luke’s portrait of the disciples suggests 
that they would think this. We have been shown that the disciples do not 
recognize that the Son of Man must suffer and be rejected (9:44-45), and 
their failure to grasp this essential aspect of God’s plan will be reempha- 
sized in 18:31-34. This is accompanied by premature eschatological 
hopes, as we will see. The disciples are presented as persons who desire 
and expect an immediate realization of the promises of salvation without 
suffering and rejection. 

Among these promises is the promise of peace. The previews of God's 
purpose in the birth narratives would lead the reader to join the disciples 
in answering yes to the question, “Do you think that I have come to give 
peace on earth?" We were told that, through John and Jesus, God would 
"guide our feet into a way of peace" (1:79), and the angels at Jesus’ birth 
proclaimed “on earth peace” (èm js elpijvg; cp. 12:51: eipyuny .. èv rfj 
yi). This promise of peace is not confined to the birth narrative, for in 
Acts 10:56 God's message to Israel is summarized in the phrase “preach- 
ing good news of peace through Jesus Messiah." F urthermore, Jesus' 
entry into Jerusalem is accompanied by two significant references to 
peace. However, these two references show an important modification of 
the hope expressed elsewhere. Instead of *on earth peace," we find “in 
heaven peace" (19:38), and Jesus weeps over Jerusalem because it will 
not find peace (19:42). A number of points of similarity in wording show 
that the scene of Jesus weeping over Jerusalem represents the tragic 
disappointment of the hopes expressed in Zechariah’s Benedictus (1:68— 
79), including the hope for peace with which it ends.5? The tragedy of 
Israel affects the disciples, too, as Jesus informs them in 12:51-53. 
Because of human resistance to God's purpose in Jesus, the promised 

peace does not come immediately. Therefore, the disciples must endure 
division and conflict. But God can use even division, conflict, and rejection 
for a saving purpose. This is something that the disciples must learn. 

Since detachment from family is another repeated theme in Jesus’ 
teaching about discipleship (see 9:57-62; 11:27-28; 14:26; 18:28-30), the 
inclusion of 12:51-53 helps to make Luke 12 a comprehensive discourse 
on central themes of Jesus’ teaching to his disciples. However, in 21:16- 
17 conflict in families is part of the situation of persecution, and the 
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warning concerning this is preceded by words parallel to 12:1 1-12, so one 
might argue that Jesus ends his teaching to disciples in Luke 12 by 
returning to a theme of the beginning, the conflict and persecution which 
disciples must face. 'This conflict is forcefully presented with imaginative 
language in 12:51-53.*? Such language shows that the disciples are not 
merely being given information about the future but are being challenged 
to realign basic goals and expectations in light of a reality which will 
affect them deeply. Jesus’ words require difficult decisions, for they 
conflict with deep loyalties both for the disciples in the story and for its 
readers. ; 
Evaluation of characters in a story is a constant and largely unconscious 
process in reading. The narrator is guiding us to evaluate characters and 
their actions according to norms established by the teachings of Jesus. We 
have already noted some specific evidence of this relation between 
teaching and story events. The warning about denying Jesus before 
people (12:9) requires a strongly negative evaluation of Peter s denial. On 
the other hand, when Peter, filled with the Holy Spirit, speaks boldly 
before the Sanhedrin in Acts 4:8-12, this fits Jesus’ promise in Luke 
12:11-12, which inspires confidence both in Peter and in the promise. 
The portrait of Paul in his farewell address in Acts 20:18-35, which 
corresponds to major themes in Jesus’ teaching to the disciples in Luke 
12:4-53, suggests a highly favorable view of Paul, which in turn indicates 
that Paul’s life story is a faithful interpretation of God’s purpose in Jesus. 
Jesus’ teaching provides norms for evaluating events in the story, while 
events and characters in the story suggest ways in which Jesus’ teaching 
can be interpreted and applied. This interaction of teaching and events 
needs to be kept in mind as we read the story. 


Tue Discipces’ DEFECTS 
AND THEIR ROLE IN THE PASSION 


Jesus’ teaching and the disciples reaction to it highlight a cluster of 
interrelated problems in the preparation of the disciples for their future 
mission. We have already noted the great emphasis—even stronger than 
in the parallel passages in Mark—that Luke places on the disciples 
inability to understand Jesus’ announcements of his coming rejection and 
death (9:43-45; 18:31-34).** Overcoming this failure to understand will 
be a major concern of the messengers at the tomb and the risen Messiah on 


55 See R. Tannehill, Sword of His Mouth, 144-47. 
84 See above, pp. 226-27. 
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Easter day (24:6-7, 25-27, 44-46). This problem is connected with a 
cluster of problems which appear in the story of the disciples’ preparation 
in Luke 9-23. These problems will be overcome together through the 
risen Messiah's revelation and the gift of the Spirit. The failure of the 
disciples to understand the necessity of Jesus' suffering and rejection 
involves the following interrelated defects: (1) a failure to understand 
God's plan as announced in Scripture, including God's way of working by 
using human opposition to fulfill the divine purpose; (2) a failure to accept 
rejection and suffering as a necessary part of discipleship; (3) a failure to 
reckon with the rejection of Jesus, resulting in premature, overly opti- 
mistic expectations for the immediate enjoyment of the messianic salva- 
tion; (4) rivalry over rank because of a failure to recognize that only those 
who devote their lives as servants can be great as Jesus is great. The first 
item will be discussed in the final chapter of this volume. The other three 
items will be discussed in this chapter. 


Rivalry over Rank 


I will begin by discussing the last of these points, which involves Luke’s 
version of a theme that is also prominent in Mark, the disciples’ disputes 
over greatness. The announcement of the passion in 9:44-45, in which 
Jesus’ announcement is shorter than in Mark but the comment about the 
disciples’ failure to understand is longer and stronger, is followed imme- 
diately by the disciples’ first dispute about greatness. The two sections are 
tied more closely together in Luke than in Mark, for in Luke there is no 
indication of change of location or time as the topic shifts in 9:46. 
According to Luke, the dispute apparently arose immediately after Jesus 
announced his coming suffering. This narrative link suggests a connection 
between the failure to understand the Son of Man’s suffering and the 
tivalry over position among the disciples. This suggestion will be con- 
firmed by 22:24—27, for this second dispute about greatness occurs in the 
shadow of Jesus’ death as part of the farewell discourse at the Last Supper 
(dif. Matthew, Mark). As Jesus goes to his death, it is fully clear that he is 
“the one who serves” (22:27), and Jesus’ self-giving service of others and 
of God in his death is a powerful corrective example for the disciples’ false 
ideas of greatness. In both scenes Jesus uses paradoxical words which link 
greatness to its opposite (9:48: least/great; 22:26: greater/ younger; 
leader/servant), and, unlike Matthew and Mark, the two disputes in 
Luke begin in similar ways (verb . . . &aAoywps [or diXovewa] èv 
avrois TO ris... peičov), another literary indication of the link between - 
the scenes. 

Luke 9:46-48, then, is not an isolated unit but begins a narrative line. 
In it a problem surfaces, a persistent problem which will only be resolved 
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when Jesus, through his death, demonstrates that he is the one who serves 
and, as the risen Messiah, opens the disciples’ minds to God's ways. The 
problem introduces tension into the narrative, for the emphasis on this 
problem leads us to look for some way in which it will be resolved so that 
the disciples can fulfill their commission. The longer the problem persists, 
the stronger the tension becomes, especially when Jesus repeatedly cor- 
rects the disciples but the message is not heard. Even on the night before 
Jesus’ death, the dispute about greatness reappears, as we have noted. 

The disciples’ rebuke of the children in 18:15-17 is also part of this 
portrait of defective discipleship, for in 9:48 Jesus made receiving a child 
the test of whether the disciples have understood that “the one who is least 
among you all, this one is great.” Receiving the child in Jesus’ name is 
equivalent to receiving Jesus and the one who sent him (9:48), which 
makes the child just as important as the missionary who speaks in Jesus’ 
name (see 10:16). However, in 18:15-17, which follows Jesus’ statement 
(dif. Matthew, Mark) that “everyone who exalts himself will be humbled, 
but the one who humbles himself will be exalted,” the disciples rebuke the 
children, indicating that they do not recognize that the humble will be 
exalted nor that God’s reign belongs to children. Again Jesus must correct 
the disciples, showing that his teaching about the child in 9:48 is not being 
heeded. 

Jesus also tries to correct the disciples by warning them not to adopt the 
attitude and behavior of the scribes and Pharisees, who want to have the 
positions of honor. Jesus’ rebukes of the scribes and Pharisees are applied 
to the disciples as warnings in 12:1 and 20:45-47. After the woes against 
the Pharisees and lawyers in 11:39-52, Jesus warns the disciples, “Take 
heed to yourselves because of the leaven of the Pharisees, which is 
hypocrisy” (12:1). Among the signs of hypocrisy for which Jesus 
excoriates the Pharisees is their love of “the first seat in the synagogues 
and the greetings in the market places” (11:43). This desire for a position 
of prominence also appears at dinner parties.** In 14:7-11, while eating 
in a “home of one of the rulers of the Pharisees” (14:1), Jesus corrects the 
guests’ practice of choosing the “first couches” at the dinner. He concludes 
with an aphorism, “Everyone who exalts himself will be humbled, and the 
one who humbles himself will be exalted,” which will be repeated at 18:14 
after a parable about a Pharisee. Similarly, in 16:15 Jesus accuses the 
Pharisees of justifying themselves and warns that “what is exalted among 
humans is abomination before God.” 


35g, Springs Steele, “A Modified Hellenistic Symposium?" 384, notes as a parallel the dispute 
about positions at a symposium in Plutarch, Dinner of the Seven Wise Men, 148E-149B. 
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Luke 20:45-47 recalls previous criticisms of the scribes and Pharisees 
and utilizes them as a warning to the disciples. Luke makes clear that 
Jesus’ warning is addressed to the disciples (dif. Mark), although Jesus is 
speaking in the hearing of the people. They are to “take heed” or “watch 
out” because of the scribes. It is their ways of acting that make them 
dangerous; the disciples must avoid acting in the same way. Jesus’ warn- 
ing functions as a summary and application to the disciples of the criti- 
cisms of the scribes and Pharisees previously noted. As in 11:43 we hear of 
“loving greetings in the market places and first seats in the synagogues.” 
As in 14:7-11 we hear of loving “first couches at the dinners.” The 
warning is expressed in the same way as the warning against the hypoc- 
risy of the Pharisees in 12:1 (mpooéxere amd; dif. Mark), which applied 
11:43 and other rebukes of the Pharisees to the disciples. Thus in addition 
to the other scenes in which Jesus tries to correct the disciples’ desire for 
preeminence, these words against the scribes and Pharisees are brought to 
bear on this problem, serving as warnings not to act as these people do. In 
spite of this, the disciples at the Last Supper again argue over who is 
greatest. 

In 17:7-10 Jesus also warns the “apostles” (specified as the audience in 
17:5) that they should not expect special reward or honor for their 
services. When they return from plowing or shepherding, they will simply 
be asked to serve the meal, and none of this is anything more than they, as 
“unworthy servants,” are obliged to do.* 

The disciples’ rivalry over preeminence also appears in Mark. But this 
theme is more extensively developed in Luke, where the accusations 
against the scribes and Pharisees, who enjoy positions of prominence, are 
turned toward the disciples as warnings about their own behavior. A 
special stamp is also placed on this theme by relating it to the meals which 
are featured in Luke. The dinner party in 14:1-24 becomes the occasion 
for corrective teaching about seeking positions of honor, and the final 
dispute about greatness takes place in the setting of a meal. At this meal, 
Jesus uses social roles at a dinner party to make his point, for, in contrast 
to 6 avaxeipevos, the dinner guest who is served, Jesus describes himself 
as ó dtaxovéy, the servant who functions as waiter at the dinner (22:27). 
Jesus claims the role of the “one who serves” in relation to the apostles. In 
Luke this verb d:axovew is always used of serving meals (with the possible 
exception of 8:3) and refers to the role which a woman or slave normally 
fills (4:39; 8:3; 10:40; 17:8). Jesus steps out of the position which he could 


86 Paul S. Minear, “A Note on Luke 17:7-10,” 84-85, argues that the three activities ascribed 
to the servant in this passage correspond to duties commonly assigned to apostles in the early 
church and that the distinction between duties in the field and those in the house correspond 
to the distinction between the duties of traveling evangelists and sedentary deacons. 
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claim and assumes the lowly role of servant of others. In providing food, a 
servant is working at the behest of a master and is responsible to this 
master, as Jesus pointed out to the disciples in 12:35-48 and 17:7-10. In 
Acts buakoria (“service,” “ministry”) can refer to the commission which an 
apostle or Paul has received and must perform (see Acts 1:17, 25; 20:24; 
21:19). Jesus also has a commission to fulfill, which includes going to his 
death “according to what has been determined" by God (Luke 22:22). 
Thus the role of Jesus as the “one who serves” may bring to mind not only 
his lowly service of others but also his devoted service of God. The context 
of Jesus’ approaching death makes clear that it is especially in his death 
that both aspects of his serving are completed. 

At the Last Supper Jesus speaks to the “apostles” (22:14) as those who 
are about to assume positions of leadership in the church. He does not 
speak of those who wish to become great, as in Matthew and Mark, but 
simply of those who are greater and are leaders (22:26), for the issue is not 
the general tendency toward ambitious striving but the standard of behav- 
ior for recognized leaders of the church. Even at this late hour, they show 
themselves impervious to Jesus’ appeals to renounce the concerns of 
worldly kings and the desires of scribes and Pharisees. Nevertheless, Jesus 
proceeds to confer ruling power upon them (22:29-30), for he acts out of 
an awareness of the great change which is about to take place in the 
apostles through Jesus’ death, resurrection, and sending of the Spirit. 


Premature Expectations of Messianic Salvation 


The disciples’ failure to understand Jesus’ announcement that he must 
suffer and be rejected is associated with another defect in their readiness 
for mission. Because they do not recognize the necessity of suffering and 
rejection, they falsely expect the final manifestation of God’s reign in the 
near future. The failure to reckon with suffering and rejection leads them 
to be overly optimistic. The disciples hope and expect that the promises of 
salvation for Israel will be immediately fulfilled. Some of the passages 
which speak most clearly of an eschatological delay, suggesting to many 
scholars that this is a major concern of the author,” relate to this failure of 
the disciples to recognize that God’s way of working in the world requires 
suffering from God’s servants because they are exposed to rejection and 
that hopes which ignore this necessity are premature. 

According to 17:22, the disciples will long to see “one of the days of the 
Son of Man” and will be disappointed. This verse must refer to disap- 
pointment of eschatological expectation, for the coming of God’s reign and 
the Son of Man are the subjects of the whole of 17:20-37, and the 


87 See especially H. Conzelmann, The Theology of St. Luke, 95-136. 


NE SL LL LIALLLS À M10 QM 


258 The Narrative Unity of Luke-Acts 


announcements associated with this disappointment in 17:23 (*Behold 
there; behold here") are announcements of eschatological fulfillment or of 
eschatological signs (see 17:21). Jesus may be speaking about the dis- 
ciples’ disappointment in the period after the departure of the risen 
Messiah." However, the narrative indicates that false eschatological 
expectation will appear even before Jesus' departure. Indeed, the clearest 
indications of disciples actually expressing an imminent hope that is 
doomed to disappointment, as Jesus predicts in 17:22, are found in 19:11 
and Acts 1:6, while Jesus is still present with the disciples. So the false 
expectations of which Jesus speaks already begin to show themselves as 
Jesus draws near to Jerusalem. 

Jesus seeks to warn the disciples against such false expectations by 
declaring that the Son of Man's coming will be sudden and unmistakable, 
like lightning (17:24), and by adding, *But first he must suffer many 
things and bc rejected by this generation" (17:25). This repetition of the 
passion announcements (see 9:22, 44) may seem out of place, but the 
narrator evidently regarded it as appropriate and important in connection 
with the disciples’ false expectation. If the narrator were thinking directly 
of the problem of the parousia's delay in the time of the church, this 
statement would not speak to the problem. Since Jesus' suffering and 
rejection are already past for the church, they would provide no reason for 
delay. Jesus’ passion announcement does, however, have a function 
within the narrator’s developing portrait of the disciples. It suggests a 
connection between their failure to understand Jesus’ passion announce- 
ments (9:44-45; 18:31-34) and their premature hopes, doomed to disap- 
pointment. Because they do not recognize that suffering and rejection are 
necessary parts of the realization of God's plan, they expect an immediate 
fulfillment of God's eschatological promises. Jesus is warning his disciples 
that approaching Jerusalem does not mean that God's reign is going to 
appear “immediately” (19:11); it means that Jesus is approaching rejec- 
tion and death. Furthermore, rejection and persecution will be continuing 
parts of the developing mission in Acts. But disciples who expect God's 
reign to appear immediately upon Jesus’ arrival in Jerusalem have no 
room in their minds for that kind of mission. 

The false expectation that Jesus must correct is clearly indicated in 
19:11, but the group which holds this expectation is not so clear. The 
unclear “they” who hold the mistaken opinion could refer to the disciples, 
the crowds, or both. However, only those who associate God's reign with 


di "Days will come" is used in Luke in prophecies of events within future history. It is 
associated three times with the destruction of Jerusalem (19:43; 21:6; 23:29 [=“days are 
coming"]. In 5:35 it is associated with the period after Jesus’ departure, which might be 
similar to 17:22. 
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Jesus would expect it to come upon Jesus’ arrival in Jerusalem. The 
narrator refers elsewhere to the disciples’ eschatological longings and 
premature hopes (17:22; 24:21; Acts 1:6), and when Jesus does arrive in 
Jerusalem, the disciples (not the crowd) proclaim him as messianic king 
(Luke 19:37-38). Furthermore, parables which speak of servants 
entrusted with responsibility are applied to disciples in 12:35-48. Such 
servants reappear in the parable in 19:12-27. This evidence shows that 
the disciples are among those addressed in 19:11—27, and they are prob- 
ably the primary source of the false opinion expressed in 19:11.9? 

Shortly before this scene Jesus had repeated his passion announcement 
to the twelve and had explicitly mentioned Jerusalem as the site of his 
rejection and death. But “they understood none of these things" (18:51- 
34). It is this lack of understanding which makes it possible for the 
disciples to attach a false expectation to Jesus’ arrival in Jerusalem, They 
expect God’s reign to appear when Jesus enters Jerusalem because they 
are thinking of Jesus as the Messiah who comes to his capital to establish 
the messianic kingdom for Israel. That is why the disciples are dis- 
appointed in 24:21 that the expectation for the redemption of Israel, first 
expressed by Zechariah (1:68), has failed, and that is why Jesus’ resurrec- 
tion awakes new hope of a kingdom for Israel (Acts 1:6). Important 
indications of God’s purpose in Luke-Acts show that this hope is legiti- 
mate. A messianic kingdom for Israel with Jesus as king is part of God’s 
purpose, not only as interpreted by Gabriel and Zechariah at the begin- 
ning of Luke (1:32-33, 68-71) but also as interpreted by Peter and Paul 
in Acts (2:30-36; 3:20-21; 13:22-23, 32-34). But the disciples who expect 
this messianic kingdom to appear immediately are overlooking the crucial 
role which rejection will play in the working out of God’s purpose in 
history. So Jesus tells a story about a nobleman who went away to receive 
a kingdom, but his citizens hated him and tried to prevent him from 
becoming their king (19:14). This, of course, anticipates the passion story, 
where Jesus’ prophecies of rejection are fulfilled while he is both pro- 
claimed and condemned as king (19:38; 23:2-3, 37-38, 42). As in the 
passion announcements, Jesus in 19:11-27 is trying to get the disciples to 
face the reality of coming rejection. 


89 Luke Timothy Johnson believes that the parable in 19:12-27 is intended to confirm the 
expectation that the kingdom will appear immediately, for at his entry Jesus is proclaimed 
as king (19:38), and in the passion story there are further references to Jesus’ kingdom 
(22:29-30; 23:42-43). See “The Lukan Kingship Parable,” 139-59. While it is true that 
Luke associates the events at Jerusalem with Jesus’ entry into royal power, the expectation 
expressed in 19:11 involves something more and (since it does not take account of rejection) 
something different. The disciples expect the redemption of Israel (24:21), ie., the 
restoration of the kingdom to Isracl (Acts 1:6). Because Jesus is rejected, this does not 
happen when Jesus is proclaimed king in Jerusalem. 
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What in the parable indicates that the kingdom for Israel is not going to 
appear immediately? The nobleman journeys “to a far country” (19:12), 
but otherwise the length of his absence is not emphasized. Is the oppo- 
sition of the citizens a cause of delay in the coming of the messianic 
kingdom? While the parable does not distinctly indicate this, other pas- 
sages support this view. In 19:41-44 Jesus weeps over Jerusalem because 
of its blindness, which will result in Jerusalem’s destruction. Jerusalem 
fails to recognize “the time of [its] visitation” and “the things that make for 
peace.” These are ways of speaking of the messianic salvation which 
Zechariah described in similar language (1:68, 79).” Jesus weeps for 
Jerusalem not only because of its coming destruction but also because this 
destruction replaces what rightfully belongs to Jerusalem and Israel by 
promise, the messianic kingdom. In 19:11 the disciples are pictured as 
expecting something that should have been and could have been apart 
from the rejection of Jesus. But because of this rejection, the messianic 
kingdom for Israel does not come immediately, as the disciples mistakenly 
hoped. We see that in Luke-Acts the problem of eschatological delay is 
intertwined with the problem of Jewish rejection. 

Acts 3:19-21 supports this interpretation. There Peter makes clear 
that, even after the crucifixion, repentance by the Jerusalem Jews would 
result in the promised messianic kingdom. But repentance is the necessary 
precondition. Therefore, the call to repent is followed by a purpose clause: 
“Repent . . . in order that times of relief might come from the face of the 
Lord, and that he might send the Messiah chosen for you, Jesus, whom 
heaven must receive until the times of the restoration of all that God spoke 
through the mouth of his holy prophets from of old.” The reference to 
“times of relief” and “restoration” make clear that this coming of the 
Messiah means Israel’s salvation, not judgment, and the connection of the 
“times of restoration” to Acts 1:6 (“Lord, will you at this time restore the 
kingdom to Israel?") shows that the messianic kingdom is in mind.?! Since 
this cannot happen apart from repentance, continued rejection of Jesus 
and his witnesses means delay.?? 

Luke 21:8, like 17:23, contains a warning against false eschatological 
teachers. Among their false teachings is the announcement, “The time has 


90 On the connection between Zechariah’s Benedictus and Jesus’ words over Jerusalem, see pP- 
36-37, 159-60. The Benedictus makes clear that Israel’s “peace” and “visitation” are aspects 
of the promised messianic kingdom, which involves the “house of David" and includes 
"salvation from our enemies." 

?! Ads 1:6-7 and 3:20-21 are linked not only by the unusual words “restore” and “restoration” 
but also by references to “times” and “seasons.” While Jesus in 1:7 rebukes the disciples’ 
concern about the time, he does not reject their hope for a messianic kingdom. 

92 See Ernst Haenchen, The Acts of the Apostles, 208: “Thus the conversion will . . . hasten the 
Parousia.” 
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drawn near” (21:8). The disciples’ are not corrected by insisting that 
Jesus must suffer and be rejected “first,” as in 17:25, but they are warned 
that “before all these things” they must face rejection and persecution 
(21:12-19). Here, too, there is a warning against premature eschato- 
logical expectation which points to the prior reality of rejection, in this 
case rejection of the disciples themselves. 

Why would the narrator want to highlight the disciples’ hope for 
immediate fulfillment at Jerusalem, a hope which the readers would 
know to be false? Several concerns are probably at work here. First, the 
disciples’ false hope plays a role in Luke’s story of the tragedy of Israel. 
Through the disciples is expressed what could have been and should have 
been, apart from Jewish rejection, which heightens the sense of tragic loss. 
The fact that the disciples are sympathetic toward Israel, are eager to have 
its hopes fulfilled, encourages readers to a similar sympathy and thus to 
feelings of tragic loss.°* Second, by tracing a change in Jesus’ followers 
from deficient to powerful discipleship, the narrator is able to use them as 
models of what the church and its leaders should be and also as warnings 
of what to avoid. By presenting disciples with defects, the narrator is able 
to gently address later believers with similar failings. By showing the 
change that will take place in the first disciples, the narrator shows how 
later believers should change. Some of the points of failure in the disciples 
before the resurrection reappear in new forms in the church. This evi- 
dently includes false eschatological expectations (Luke 17:23; 21:8). 
Third, the narrative repeatedly emphasizes that God works by reversing 
human plans. History in Luke-Acts is not a monologue by God; it is a 
dialogue between God and humans. But in this dialogue the human 
contribution repeatedly turns out to mean something different than the 
human actors anticipated. This is the case with rejection, which does not 
halt God’s purpose but simply moves it in a new direction. The disciples 
have great difficulty in understanding how rejection and the realization of 
God’s purpose can fit together. Their difficulty was no doubt shared by 
later members of the small and threatened community. Through the 
disciples’ difficulty and through their later insight and courage, the 
narrator gradually reveals a vision of God’s working in the world and 
shows how this vision inspires faithful and effective mission in spite of 
continuing rejection.?* 


93 Fridoli i à in Luke 21 is primarily addressed to the 
Fridolin Keck rightly argues that the discourse in is pri ly 
disciples, although it is given in public with the people listening. The addressees are 
indicated in 20:45, and they do not change in Luke 21. See Die óffentliche Abschiedsrede 
Jesu, 22, 29-35, 56-57, 67-69. 

94 On the tragedy of Israel in Luke-Acts, see further pp. 34-37, 153-56, 159-63, 280-81. 

95 On this vision of God's working in the world, sce further pp. 282-89. 


a p 


262 The Narrative Unity of Luke-Acts 


Unwillingness to Face Death 


We have discussed the disciples’ continuing problems with rivalry over 
rank and with premature eschatological hopes, and we have noted that 
these problems are associated with their inability to understand the 
necessity of Jesus’ suffering. There is a third major defect in the disciples’ 
readiness for mission at this point in the story, and this is also associated 
with their blindness to the place of rejection and death in Jesus’ mission. 
This defect concerns their own willingness to accept rejection and death in 
Jesus’ name. Those who cannot understand the divine purpose behind 
Jesus’ rejection and death cannot understand rejection and death as part 
of God’s purpose in their own lives. Their failure at this point appears in 
the passion story, and it is highlighted by the words of Jesus at the Last 
Supper, which expose several kinds of unfaithfulness in the apostles. 

Comparison of Luke with Mark’s very negative portrait of the disciples 
in the passion story has led some scholars to assert that Luke is protecting 
the disciples by weakening material that puts them in a bad light.” It is 
true that Luke makes clearer than Mark that the disciples’ failure is 
temporary, and the negative portrait is softened in some details. Neverthe- 
less, the portrait of the apostles in the passion narrative remains essen- 
tially negative, and Luke even has additional material which emphasizes 
the apostles’ failure. 

Schuyler Brown argues at some length for a contrary view.”” According 
to Brown, Luke’s Gospel depicts the apostles’ “unbroken faith during the 
Age of Jesus,” which includes “the perseverance of the apostles during the 
passion.""^ Brown admits that Luke's portrayal of the apostles “is by no 
means always complimentary” but argues that they maintain a Christo- 
logical faith, i.e., a basic belief in the fact of Jesus’ Messiahship, and that 
this is crucial for Luke’s view of the apostles. While it is true that Jesus 
prays that Peter's faith “may not give out (pH éxAday)” (22:32), 
isolating a Christological belief which can exist apart from faithful 
discipleship imposes a distinction that has little basis in the text. It is 
better to say that Peter’s denial and Jesus’ crucifixion are not the end of 
Peter’s faith because the risen Messiah revives it. Brown’s thesis results in 
some strained interpretations of passages, including his assertion that 


ng ee 
2p E.g. Günter Klein feels safe in arguing that Luke 22:31-32 is not a Lukan formation 
because it stands in tension with Luke's presentation of the disciples elsewhere, “which is 
notoriously aimed at a weakening of the disciples’ denial.” See “Die Verleugnung des 
5 Petrus," 303. 
98 See Apostasy and Perseverance, 53-81. 
Apostasy and Perseverance, 56, 62. 
Apostasy and Perseverance, 72. 
99 On the meaning of éxAeísro in this verse see Wolfgang Dietrich, Das Petrusbild, 130-33. 
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24:11 does not show a failure of the apostles’ faith, for there they only 
disbelieve the women.'?! If they disbelieve the women, they also disbelieve 
their message, the message of the resurrection and the reminder of the 
necessity of Jesus’ death. Indeed, after Jesus’ death it is only possible for 
the apostles to believe that Jesus is the Messiah if they can accept a 
Messiah who dies in fulfillment of God’s purpose, something impossible 
for them until their minds are opened by the risen Messiah. 

Luke 22:21-62 depicts a broad ranging crisis in the relation between 
Jesus and the apostles due to a series of interrelated failures in following 
Jesus. Much of Jesus’ farewell discourse at the table—a major feature of 
Luke’s account which distinguishes it from Matthew and Mark—is 
devoted to exposing the faithlessness of the apostles, which in part is 
already manifest in their behavior and in part is predicted by Jesus and 
soon realized. Jesus moves directly from his words over the meal to the 
announcement of the betrayal (22:21-23). While in Matthew and Mark 
this announcement produces grief and self-examination (Matt 26:22; 
Mark 14:19), in Luke it causes a dispute in which the apostles are 
searching for the villain. This leads directly to the dispute about greatness 
in 22:24, for self-defense against a charge leads easily to claims of super- 
iority. This dispute highlights the apostles’ persistent failure, even in the 
last hours before Jesus’ death, to heed Jesus’ previous teaching about the 
least being great. 

The farewell discourse also marks an important transition in the lives 
of the apostles. Whether or not 22:14—38 technically belongs to a recog- 
nized genre which can be called “farewell discourse” or “farewell 
address,"!?? Jesus’ words are uttered in light of his impending death and 
with awareness of the new situation which the apostles are entering, as 
appears in the command to “do this for my remembrance,"!?? the effort to 
prepare the apostles for their new role as leaders in 22:24—27, and the gift 
of a share in Jesus’ royal power in 22:28-30. 

The End of the Farewell Discourse (Luke 22:31-38). Jesus’ words in 
22:31-38 expose the apostles’ faithlessness in facing the possibility of their 
own deaths. In 22:31 Jesus speaks of Satan's plan to “sift” the apostles 
"like wheat." Earlier the narrator reported that Satan had entered into 
Judas (22:3). Now Satan is at work in all the apostles. The apostles still 
have a chance to escape Satan's temptation," for at the Mount of Olives 


10! s, Brown, Apostasy and Perseverance, 74—75. 

19? william S. Kurz believes that it docs. See "Greco-Roman and Biblical Farewell Addresses," 
251-68. See also Jerome Neyrey, The Passion According to Luke, 5-48. 

103 According to the longer text of 22:19-20. On the textual problem see B. M. Metzger, A 
Textual Commentary, 173-77. J. Fitzmyer, impressed by the external witnesses which 
support the longer text, has joined those who adopt it. See Luke X-XXIV, 1387-88. 

104 On the devil as tempter see 4:2, 13. 
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Jesus commands them, “Pray not to enter into temptation” (22:40; see 
22:46). Instead they fall asleep and lose their chance. They are trapped by 
Satan’s temptation, as their behavior shows. So when Jesus says to the 
arresting crowd, “This is your hour and the power (é£oveia) of darkness" 
(22:53), it is not only Satan’s work in Judas which demonstrates the 
power of darkness but also Satan’s power to “sift” the other apostles and 
expose their faithlessness. 

Jesus’ response to Satan’s plot is to pray for Peter (22:32: “you” in v. 32 
is singular, whereas it is plural in v. 31). This indicates that Peter will 
have a key role in the restoration of Jesus’ followers to faithful disciple- 
ship following Jesus’ death. The focus of Jesus’ prayer on Peter also 
indirectly indicates that the other apostles are temporarily left to Satan’s 
power. Even Peter is not protected from critical failure by Jesus’ prayer. 
Jesus simply prays that this failure will not be the final end of his faith. 
Later the risen Messiah will help to fulfill this prayer by appearing to 
Peter. That Peter, too, is involved in faithless behavior is made clear, first, 
by Jesus’ reference to Peter “turning back,” and, second, by the connection 
with 22:33-34, the prophecy of Peter's denial. Peter's denial is an espe- 
cially dramatic example of broken loyalty to escape danger. The verb 
émurrpédo (“turn,” “turn back”) is repeatedly used in Luke-Acts of a 
major change in religious orientation, a conversion, which is closely 
associated with repentance.!9^ Thus this verb suggests the seriousness of 
Peter’s fall. While Peter’s denial provides an especially striking example 
of failure in faithfulness, he is not alone in this. When Peter experiences 
his reformation, he is to strengthen his brothers, including the other 
apostles, who evidently will be in great need of help." The prediction of 
Peter’s denial is preceded by Peter’s assertion that he is ready to go with 
Jesus to prison and death. This proves to be a false pledge. It makes 
Peter’s denial all the worse. Peter not only rejects Jesus’ command to fear 
God rather than those who kill the body (12:4-5) and ignores his threat to 
those who “deny me before humans” (12:9), but he lies to outsiders and 
fails to make good on his pledge to Jesus. It is unlikely that the narrator is 
trying to distinguish between the denial mentioned in 12:9 and Jesus’ 


eS 

105 Luke 1:16; Acts 3:19; 9:35; 11:21; 14:15; 15:19; 26:18, 20; 28:27. The references to Satan 
and the power of darkness in Luke 22:31, 53 make Acts 26:18 an especially striking 
parallel: “to turn (¢morpewat) from darkness to light and from the power of Satan to God.” 
S. Brown, Apostasy and Perseverance, 72, understands “your brothers” to refer to Christian 
disciples, who are to be strengthened by Peter and the other apostles. It is true that 
“brothers” in Acts often refers to the Christian community as a whole, and in 11:1 the 
apostles are named alongside them. However, “brothers” can also refer to a group which 
includes the apostles. See Acts 1:15, 16; 15:7, 13, 23. Since Luke 22:31 refers to Satan’s 
sifting of the apostles, it is probable that they are also the brothers who need to be 
strengthened in 22:32. 
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prediction that Peter will “deny to know me,” as if this were a lesser 
offense. In the recall of Jesus’ words in 22:61, we simply find “deny me,” 
and the unique placement in Luke of 12:10, with its promise of forgive- 
ness to the one who speaks against the Son of Man, probably indicates 
that the narrator is aware that 12:9 applies to a case like Peter’s. 

The narrator presents Peter’s denial in detail and with dramatic 
impact. While Luke does not contain Mark’s reference to Peter swearing 
(Mark 14:71), the emphatic, threefold structure of the episode appears in 
both, and the final moment is powerfully portrayed. Luke emphasizes this 
moment with dramatic description which exceeds what we find in Mat- 
thew and Mark: the cock crows “while [Peter] is still speaking,” and the 
Lord turns to look at Peter at the same moment. This not only adds to the 
dramatic impact of the moment of recognition but also heightens the sense 
of personal betrayal. The scene is narrated in a way calculated to make a 
strong impression, an indication of the importance of this scene within the 
narrative. The preparation for this scene by Jesus’ prediction in 22:34 
also shows the importance of Peter’s denial, for this prediction calls the 
readers’ attention to the event before it happens. The fact that Peter, the 
leader among the apostles, is denying Jesus also adds to the scene’s 
impact. 

The dramatic emphasis on Peter’s denial will later enable the narrator 
to highlight the power that brings conversion. The stories of Peter and 
Paul, the main heroes of Acts, illustrate this power of conversion. When 
called by Jesus, Peter responded by saying, “Depart from me, for I am a 
sinful man” (5:8). When the cock crows, Peter again recognizes that he is 
a sinful man, and he weeps bitterly.'°’ It is the contrast between the weak, 
sinful man and the man who speaks boldly in Jesus’ name which seems to 
interest the narrator. The strong emphasis on Peter’s failure contributes 
to this contrast. The other half of the contrast will appear in Acts, where 
we will find phrases and settings which recall Peter’s denial but show 
Peter and his companions acting in the opposite way. The Peter who turns 
away from following Jesus to trial before the Sanhedrin in Luke speaks 
boldly in Jesus’ name before the Sanhedrin in Acts 4-5. His willingness to 
go to prison and his boldness in witnessing to Jesus before threatening 
authorities contrast sharply with his previous denial.!?* 

The conversation with the apostles at the table ends with Jesus’ words 
about buying a sword and being reckoned with the lawless, to which the 
apostles respond by showing that they already have swords (22:35-38). 
The interpretation of these puzzling words should take account of the 


107 W., Dietrich notes this connection. See Das Petrusbild, 155. 
108 See further in vol. 2. 
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narrative continuity between this scene and the arrest in 22:47—53, where 
one of the swords is used to cut off the ear of the high priest’s slave. The 
attack with the sword is more than a rash act of one disciple. The narrator 
reports that a group of “those around” Jesus (clearly disciples, for they 
address Jesus as “Lord”) ask whether they should strike with a sword (dif. 
Matthew, Mark). The disciple who actually cuts off the ear of the high 
priest’s slave puts into action the thoughts of a whole group. But Jesus 
rebukes this use of the sword. This is clear despite the difficulty in 
translating Jesus’ words in 22:51, which have been variously inter- 
preted,'®* for Jesus’ actions make his meaning clear. He first undoes the 
damage caused by the disciple, and then he submits to arrest without 
calling his disciples to resist, as they are ready to do. Jesus rejects the 
disciples’ proposal of resistance. Therefore, his command to buy a sword 
in 22:36 is not intended to prepare the disciples to fight for Jesus against 
his enemies (for which two swords would scarcely be sufficient, in any 
case). 

In 22:37 a reason for the command to purchase a sword is given: “For I 
say to you that this which is written must be fulfilled in me, ‘And he was 
reckoned with the lawless’.” This is commonly understood as a reference 
to Jesus’ crucifixion with two criminals (23:32-33). This connection need 
not be denied, but we should consider the function of these words in the 
dialogue between Jesus and the apostles, where they indicate the reason 
for buying a sword. Jesus may be saying that, since he will now be 
regarded as a criminal, his followers are also in danger and must protect 
themselves at all costs. Such an instruction would conflict with Jesus’ 
previous instructions to his followers, and 22:35-36 highlights the conflict 
by recalling Jesus’ previous command not to take purse, bag, or sandals!!? 
and by reminding the apostles that their needs were supplied despite this, 
in accordance with the promise in 12:22-32. On this interpretation Jesus 
would seem to be saying that the apostles can no longer rely on divine 
protection; now it is every man for himself, even to the extent of selling 
one's cloak to buy a sword (which, even if meant metaphorically, surely 
refers to extreme measures). This fits neither the promises to the disciples 
in Luke (see 12:6—7; 21:18-19) nor the narrative of Acts, which is full of 
stories of divine rescue. These instructions also conflict with Jesus’ own 
actions and attitude as his death approaches. The narrator takes pains to 


105 See 1. H. Marshall, The Gospel of Luke, 837, for the main options. 

110 qt is often noted that the reference to purse, bag, and sandals fits better the mission 
instructions to the seventy-two than those to the twelve. However, the command in 9:3 to 
take "nothing for the way," not even "money," can be understood to include the missing 
references to purse and sandals. In any case, 22:35 indicates that instructions about purse 
and sandals applied to the apostles. 


Jesus and the Disciples 267 


show that Jesus does not lose hope in divine protection, does not try to 
rescue himself, but trusts in God to the very end (23:46). 

An alternative view is to understand the scriptural quotation in 22:37 
as applying to the disciples. They are lawless people with whom Jesus is 
counted. Jesus' command to buy swords serves to fulfill this Scripture. As 
it turns out, of course, the apostles already have two swords. So, in the 
context of the narrative, Jesus’ command does not cause something te 
happen but reveals what the disciples have already done out of fear.’ 
Responding to authority with armed resistance can very well qualify 
people as “lawless,” both in the eyes of the authorities and in the eyes of 
Jesus, who will rebuke and correct the use of a sword at the arrest. To be 
counted among such lawless people is part of the prophesied suffering of 
the Son of Man. 

It may seem strange, however, that Jesus would command the apostles 
to take purse and bag (contrary to his previous instructions) and to show 
themselves to be lawless by buying a sword. Consideration of the Lukan 
context helps us to understand what is happening. Jesus’ words in 22:36 
arise out of his foreknowledge of Satan’s sifting of the apostles and of the 
fall from faithfulness which that will involve. Jesus was discussing this 
fall in the immediately preceding verses (22:31-34), which provide the 
introduction to 22:35-38. When the disciples were faithful, they did not 
need purse or bag. But now, under Satan’s influence, they are choosing a 
different path which logically requires not only purse and bag but even a 
sword—all the means of self-protection which humans can provide. These 
things are needed because the apostles are no longer following the true 
path of discipleship, which stands under the promise of God’s care. The 
contrast which Jesus makes between the past (22:35) and “now” (22:36) is 
a contrast between the apostles’ previous freedom and what is required by 
their present fear. The fact that they already have two swords shows that 
this fear is controlling their actions. The actual use of one of the swords 
will demonstrate its full control and, along with it, the fact that Jesus’ 
followers, in contrast to Jesus himself, have become the “lawless.” f 

Luke 22:35-36 is not a permanent change in the regulations for mis- 
sionary work, distinguishing the situation before and after Easter.!? If 
the instructions about purse and bag are literal instructions for the 
church’s mission, it is not clear why the instruction about the sword 
should be interpreted metaphorically. But there is no evidence in Acts that 
the missionaries carry swords.!!? The issue of how Jesus’ mission instruc-. 


I inear, “ ii 36,” 132-33. 

See Paul S. Minear, “A Note on Luke xxii 36, 
112 For the contrary view see H. Conzelmann, The Theology of St. Luke, 187, 232-33. 
113 Nor is there any reference to “purse (BaAAávriov)" or “bag (sjpa)" in Acts. 
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tions apply to the life of the church is not being addressed here. The use of 

. the sword at the arrest and the scriptural reference in 22:37 show that 
Jesus’ words do not refer to the distant situation of the church’s mission 
but to the immediate situation of the passion. 

The lawlessness of the apostles in the passion story fulfills Scripture, 
and so it, too, has a place within God’s purpose, which is able to make use 
of human failure and rejection. Nevertheless, it is part of a sharply 
negative view of Jesus’ followers during the passion story. Indeed, the 
conversation with the apostles in 22:35-38 discloses their failure whether 
they are to be identified with the “lawless” or not. As noted above, Jesus’ 
command to buy a sword cannot be a command to prepare for successful 
armed resistance, for Jesus himself corrects the use of the sword and 
mends its damage in 22:51. One can, however, understand Jesus’ com- 
mand metaphorically. In that case, the apostles misunderstand Jesus 
when they produce the swords, and they act on their misunderstanding at 
the arrest. This, too, shows how far they are from comprehending their 
Master and following him faithfully. This failing is connected with their 
failure to understand that Jesus must be rejected and killed, for the use of 
the sword is an attempt to prevent this from happening. The table 
conversation ends with the apostles holding their two swords, a dramatic 
sign of their blindness to Jesus’ way at this point in the story. 

The Promise of a Share in Jesus’ Royal Power (Luke 22:28-30). In 
the midst of Jesus’ words at the table which focus on the apostles’ failure 


(22:21-38), we find 22:28-30, which expresses a covenant promise by : 


Jesus granting a share of his royal power (BaciAeía) to the apostles. The 
tension between these words and the surrounding material should be 
noted. Apostles who are blind and faithless are being given a share in 
Jesus’ reign, a place at his royal table, and responsibility as rulers of the 
twelve tribes of Israel. This tension raises the question: how can such 
faithless followers share in Jesus’ royal power? The answer will come in 
the course of the narrative, as a dramatic change takes place in the 
apostles. i 

The apostles’ faithless behavior in the passion story contrasts with their 
past faithfulness in situations of trial (22:28). This comment on their 
faithfulness does not refer to the apostles’ behavior in the passion story. 
That would conflict with what we have already discovered. The phrase oi 
biapepevqkóres per’ époU èv rois eia pots pov (“those who have 
remained with me" or *have stood by me in my trials"), using a perfect 
participle, refers to the present significance that the apostles have for 
Jesus because of their past behavior. It does not refer to their behavior in 
the near future, which will not measure up to their past faithfulness. 
Especially in the prayer scene in 22:39-46, it is clear that the apostles do 
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not support Jesus in his most severe trial, in spite of Jesus' command that 
they pray as he is praying. However, Jesus looks at their past faithfulness 
rather than their present weakness and entrusts them with central posi- 
tions in his kingdom. i 

Luke 22:29-30 contains an important preview of the apostles’ future 
role. Does it interpret their role in Acts or is Jesus’ promise purely 
eschatological? Clear indications of time are lacking, perhaps due to a 
desire to apply these words both to the apostles’ role in the church and to 
their eschatological status.''* There is some evidence that these words are 
meant to apply, in part, to the apostles’ role in Acts.!!? In his statement in 
22:29, Jesus’ conferral of royal power on the apostles is associated with 
God's conferral of royal power on Jesus.''^ Luke associates Jesus’ royal 
power especially with his coming to Jerusalem and with the events which 
take place there (see 19:38; 23:38, 42-43), including Jesus’ exaltation to 
the right hand of God (20:17, 42-43; 22:69), which fulfills the promise to 
David to seat a descendant on David's throne (Acts 2:30-36). Jesus has 
already been exalted to God's right hand by the time that the apostles 
begin their mission in Acts. At that point, it is already possible for the 
apostles to share in Jesus’ new power. Furthermore, Luke 22:28-30 is 
part of Jesus' farewell address to the apostles before his death, and this 
address contains other indications of an imminent transition in which the 
apostles will assume positions of leadership.!!" We have already noted 
that in 22:26 Jesus speaks to the apostles about how “the greater" and “the 
leader" must behave. These words apply to those who have recognized 
positions of leadership in the church rather than to one who “wants to 
become great” (Mark 10:43-44; Matt 20:26-27). Furthermore, the nar- 
rator introduces Jesus’ table companions as “the apostles” (22:14; dif. 
Matthew, Mark), a preview of their special role in Acts, and in 22:32 
Jesus speaks to Peter about his future leading role among the brethren. 
Jesus’ conferral of ruling power in 22:29-30 fits with these other indi- 
cations of the new position of leadership which the apostles are about to 
assume. The reference in Luke 22:30 to the apostles eating and drinking 
“at my table” also has its correspondence in Acts, for special importance is 


114 The phrases in Matthew’s parallel (Matt 19:28) which make clear that it applies to the 
eschatological consummation (especially the reference to the “regeneration” and to the Son of 
Man in glory) are absent in Luke. 

115 See S. Brown, Apostasy and Perseverance, 64; L. T. Johnson, The Literary Function of 
Possessions, 120-21; J. Neyrey, The Passion according to Luke, 23-28. 

116 The noun Bactdelav serves as object of both verbs in 22:29, which accents the similarity 
being expressed by the xadws clause. On 22:29-30 see Robert F. O'Toole, “Acts 2:30,” 253. 
He connects these verses with God's promise of a throne and kingdom to Jesus at 1:32-33. 

117 According to J. Neyrey, “A persistent element in most farewell speeches is the concern of the 
dying leader for his successor." He believes that 22:28-30 shows this same concern. See The 
Passion according to Luke, 25-26. 
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attached to the fact that the apostles “ate and drank” with the risen 
Messiah (Acts 10:41).!!* If &aríifepat in Luke 22:29 means “confer bya 
will'—a meaning which is appropriate to the context since this is a 
farewell discourse in which Jesus consciously speaks in light of his coming 
death"? —this may also support the realization of this promise already in 
the time of the church, for a will takes effect upon death. 

However, the promise that the apostles will judge the twelve tribes of 
Israel may refer to the eschatological future, for it is not realized in Acts. It 
would be easy to take a different view if we could equate Israel with the 
church or with Jewish Christians, but this would be contrary to usage in 
Luke, where Israel remains a designation for the Jewish people. In 
addition, the reference to the twelve tribes calls to mind a particular ethnic 
group with its particular history. Mention of the twelve tribes also 
suggests Israel in its restored wholeness. While the apostles in Acts 
address “the whole house of Israel” and “all the people of Israel” (2:36; 
4:10), only a part of this people accepts their message and acknowledges 
their leadership. The repeated references to Jewish rejection in Acts, 
culminating in Paul’s final statement on the blindness of the Roman Jews 
(28:25-28), show that the narrator is keenly aware that Israel has not yet 
been restored to wholeness under its Messiah Jesus and his governors, the 
apostles, '?° 

Jesus grants to the apostles a share in the “royal power (BactAeia)” 
that the Father has granted to him. This is an important step in the 
realization of the promise in 12:32 that the Father will “give to you the 
kingdom (SacrAeia).” It is an important step beyond the first sending of 
the apostles to preach and heal (9:1—6) and the revelation of the Father to 
Jesus’ followers celebrated in 10:21-22, for Jesus will soon be seated “at 
the right hand of the power of God” (22:69), and his apostles will soon be 
sharing in his ruling power as they address Israel and guide the growing 
church. 

Failures at Prayer; Distant Observers of the Cross (Luke 22:39-46; 
23:49). Luke's prayer scene (22:39-46) is simpler in structure than 
Mark’s or Matthew’s. Instead of a threefold prayer by Jesus, separated by 
three encounters with the sleeping disciples, Jesus simply instructs the 
disciples to pray, prays himself, returns to find the disciples sleeping, and 
again commands them to pray. As J. Warren Holleran notes, Luke’s 


118 In Acts 1:4 ovvad(suevos may also refer to a shared meal. A shai i 

119 Meant also in Luke 24:41-43. See pp. 291-92. Say rane 

130 See Robert C. Tannehill, “The Theology of Luke-Acts,” 201-2. 
The word “judging (xpivovres)” probably has the broad sense of “governing.” See Jacques 
Dupont, “Le logion des douze trénes,” 381. This sense is supported by passages in the 
LXX. See Ps 2:10; 4 Kgdms 15:5; 1 Macc 9:75; Pss Sol 17:29. 
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account “is centered on the theme of prayer under trial." Jesus tells the 
disciples that they must “pray not to enter into temptation” (22:40), for 
fervent prayer is the way to find the strength to remain faithful in this 
crisis. Both Jesus' command and Jesus' example should show the disciples 
what to do. But the disciples fall asleep. Jesus rebukes them and repeats 
his command to pray to escape temptation, but by that time the disciples' 
chance is lost. The arresting party approaches as Jesus speaks, and the 
disciples are unprepared. They react with fear and grab their swords. 
Their behavior shows that they do not recognize God's will and have not 
prepared themselves to accept it. They are trapped by Satan's temptation. 
Luke does not focus on the three leading disciples, as Mark and Matthew 
do. All the disciples are told to pray not to enter into temptation. They all 
fall asleep and are caught unprepared. 

The narrator says that the disciples were sleeping "from grief (Avw7).” 
It is doubtful that this is intended to excuse the disciples’ disobedience. On 
the contrary, it connects their sleep with depression and exhaustion of 
moral strength. Jerome H. Neyrey discusses the negative connotations of 
Ava in Stoic philosophy and Hellenistic Judaism. In summary, he says 
that “Avary is (1) one of the four cardinal passions [which are to be avoided 
as vices}, (2) a typical punishment for sin, and (3) an indication of 
guilt."'?? The negative sense of the term may be indicated by the different 
portrait of Jesus in Luke's prayer scene compared to Mark and Matthew. 
In Mark 14:34 and Matt 26:38 Jesus describes himself as “deeply grieved 
(mepiAvzos)," but this description of Jesus is not found in Luke. The 
emotion which Mark and Matthew attribute to Jesus is attributed to the 
disciples in Luke, which suggests that it is viewed as a sign of spiritual 
weakness. According to Neyrey, Avz7 is the opposite of manly courage, 
and Luke has omitted *Markan details which might suggest Jesus as 
distraught or lacking in moral control."!? But Luke is willing to attribute 
these emotions to the disciples. Jesus’ dywvia (“agony,” “struggle”) in 
22:44 (if this is part of the original text) does not contradict these findings, 
for this can be interpreted as virtuous struggle. '** 

Following Jesus’ arrest, there is no mention of the flight of the disciples, 
as in Mark 14:50. This difference is significant, for in Luke Jesus’ male 
“acquaintances,” as well as the women who accompanied him from 
Galilee, are distant observers of the crucifixion (23:49).'> The disciples 


121 See The Synoptic Gethsemane, 214. 

122 See "The Absence of Jesus’ Emotions," 157. 

123 «The Absence of Jesus’ Emotions,” 158. ; 

124 See “The Absence of Jesus Emotions,” 159-65. On 22:39-46 see also J. Neyrey, The 
Passion according to Luke, 49-68. 

U5K H: Rengstorf, TDNT 4:446-47, notes that Luke stops speaking of the disciples after the 
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do not leave Jerusalem but follow the course of events to its end. The 
purpose behind these unique Lukan touches is not to portray the disciples 
as faithful, for the material we have examined provides abundant evidence 
of their unfaithfulness. This is indicated even in 23:49, for Jesus’ acquain- 
tances stand “at a distance.” This indicates a weakened discipleship that is 
unwilling to pay the price of discipleship. They are like Peter, who 
followed Jesus “at a distance” (22:54) but denied him when his own life 
was threatened. Nevertheless, it is important that they are present at the 
crucifixion “to see these things,” for from this group of disciples will come 
Jesus’ witnesses to the people. They must experience these events not only 
because they are key events for understanding Jesus and his mission, 
about which the witnesses must later speak, but also because they have 
direct relevance for the future experience of the witnesses themselves. The 
way in which Jesus faces rejection and death provides the pattern for his 
witnesses, as the description of the death of Stephen (see Acts 7:55-60 
with Luke 22:69; 23:34, 46) and the echoes of the passion story in Paul’s 
final journey to Jerusalem (see Acts 21:13-14 with Luke 22:33, 42) show. 
Jesus’ words from the cross in Luke (dif. Matthew, Mark), which show 
his forgiveness for adversaries (23:34) !7* and his trust in God at the point 


eee 
prayer scene and instead paraphrases with formulations such as “those around him” (22:49) 
and “his acquaintances” (23:49). According to Rengstorf, “The only possible explanation is 
that the behaviour of the disciples of Jesus during the passion is equivalent to a breach of 
the relationship by them, and that it is the task of Jesus to gather disciples afresh after His 
resurrection.” 

126 The absence of these words of forgiveness in early manuscripts Tepresenting diverse 
manuscript traditions prevents certainty as to whether they are an original part of Luke. 
Nevertheless, arguments for originality are substantial. Not only the witnesses for omission 
but also those for inclusion represent diverse traditions, and Codex Sinaiticus in the original 
hand supports inclusion. Anti-Judaism in the early church provides a possible motive for 
omission. Luke 23:28-31, if understood as an indication of God’s final rejection of the Jews, 
would seem to conflict with 23:34. Matthew may also have been an influence, for there is a 
conflict between Luke 23:34 and Matt 27:25 which could cause manuscript changes. Eldon 
Jay Epp, in his study of Codex D, one of the witnesses for omission, detects an anti- Judaic 
bias and comments on Luke 23:34 and Acts 3:17 as follows: “For the D-text, the Jews could 
not so easily be excused on the basis of ignorance.” See The Theological Tendency, 45-46. 
The thought of the disputed words is Lukan, as is shown by Acts 3:17, 7:60, and the offer of 
forgiveness to the people of Jerusalem and their rulers in the Acts sermons. Furthermore, 
Jesus’ two prayers to his Father at the moment of crucifixion and at the moment of death 
can be understood to balance and supplement each other, the first expressing Jesus’ attitude 
toward his crucifiers and the second his relation to God in death. Wolfgang Schenk has 
argued that the parallels in Acts can equally well be used as evidence against the originality 
of these words, since the interpolater may have based the words on the Acts parallels. See 
Der Passionsbericht nach Markus, 96. However, the thought in Acts 3:17, 7:60 is similar, 
but the wording is quite different. Luke 23:34 is not the work of an imitator trying to sound 
Lukan but shows the variation which is common in the author’s own style. (See H. J. 
Cadbury, “Four Features of Lucan Style,” 92: “Variety, then, almost studied variation of 
phrase and exchange of synonyms, is a distinct feature of the style of this author.”) 
Uncertainty remains, but the arguments for the originality of Luke 23:34a are strong. 
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of death (23:46), help to give the passion story its exemplary signif- 
icance.'?” 

But Jesus’ followers have not yet learned how to face death as Jesus 
does. Their failure to understand that Jesus will suffer and die, and that 
these events have a place in God’s purpose, a failure emphasized in 9:45 
and 18:34, grows into a complex picture of failure as Jesus approaches his 
death. The disciples have premature hopes for the appearance of God’s 
reign upon their arrival in Jerusalem. The contentious apostles do not 
follow the lead of the Messiah who serves, but argue over who is greatest. 
They are unprepared for Satan’s sifting and lose their last chance to 
escape his temptation when they sleep instead of following Jesus’ com- 
mand to pray. Peter claims that he is ready to go with Jesus to prison and 
death but actually denies Jesus in order to escape these threats. The 
restoration of Peter requires Jesus’ prayer and Peter’s repentance. The 
apostles are no longer able to live without purse, bag, and other means of 
provision and protection. Indeed, they have already provided for armed 
self-defense, and they begin to use their swords before Jesus stops them. 
The failure to understand that it is God’s will for Jesus to suffer and die 
shows its consequences in the disciples’ behavior. They resist Jesus’ 
arrest, are not prepared to follow him in suffering, and are concerned 
about their own status instead of following Jesus’ path of lowly service. 
Such disciples can only become Jesus’ witnesses through a great trans- 
formation. 

Although that transformation has not yet taken place, the passion story 
gives reason for hope. While Jesus’ followers are not yet ready to face 
death, Jesus’ command to them to take the cross and come after him (9:23; 
14:27) finds fulfillment in Simon of Cyrene (23:26), who thereby provides 
a model of what Jesus’ witnesses will do.!?* Jesus’ saving and trans- 
forming power continues as he is crucified. The dialogue with the cruci- 
fied criminal, in which Jesus grants him a place in paradise, demonstrates 
this. Jesus’ death has a powerful effect on those who witness it, changing 
their assumptions about what has just transpired. The death of Jesus, in 
which he demonstrates exemplary trust in God his Father, immediately 
causes the centurion to make a repentant confession concerning Jesus and 
causes the crowd to return in repentant mourning (23:47-48). There are 


127 On Luke’s portrait of Jesus as an exemplary martyr, see C. Talbert, Reading Luke, 212- 
18; Talbert, “Martyrdom in Luke-Acts," 99-110; Brian E. Beck, *Imitatio Christi," 28-47. 
On the significance of the emphasis on Jesus' faith in God in 23:46 and elsewhere, see J. 
Neyrey, The Passion according to Luke, 146-54. . 

128 On Simon of Cyrene as a model of discipleship, see Anton Büchele, Der Tod Jesu im 
Lukasevangelium, 97; Franz Georg Untergassmair, Kreuzweg und Kreuzigung Jesu, 160, 
173. 
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no similar signs of repentance among Jesus’ followers watching the 
crucifixion, but we have already been told that Peter wept bitterly 
following his denials (22:62), and Jesus spoke to Peter about his repen- 
tance and future responsibility for his brothers (22:32). The crucifixion of 
Jesus is not an ending, for the narrator has given us hints of the story's 
future. However, it is deeply disturbing for many who witness it, for 
previous assumptions about Jesus have been shattered, and the various 
groups in the passion story-the disciples, the people, the religious and 
political authorities-share in various ways in the guilty responsibility for 
the chain of events leading to Jesus' death. 


Chapter Eight 


THE RISEN LORD'S REVELATION 
TO HIS FOLLOWERS 


The Risen Lord’s Revelation to His Followers 
(Luke 24) 


REVIEW AND PREVIEW 


Luke 24 and Acts 1, which partly overlap, bridge the important transition 
from the story of Jesus to the story of his witnesses. The narrator’s 
concern to build a strong bridge, unifying the story rather than permitting 
it to disintegrate into two stories, is shown by the amount of material in 
these chapters which either reviews what has already happened or pre- 
views what is going to happen. These reviews and previews also provide 
opportunity for the interpretation of these events in the way that the 
narrator finds most illuminating. 

Luke 24 is composed of four major scenes, the empty tomb, the journey 
to Emmaus, the appearance in Jerusalem, and the departure of Jesus. In 
each of the first three scenes, which make up the bulk of the chapter, there 
is reference back to earlier parts of the story, especially to Jesus’ recent 
death and to his prophecies of his death and resurrection (24:6-7, 18-27, 
44-46). This material links the three scenes with each other, presenting a 
continuous, developing discussion of Jesus’ death and resurrection.’ By 
their instruction the messengers at the tomb and Jesus are attempting to 
overcome a serious deficiency in the preparation of Jesus’ witnesses.” This 
instruction also turns Luke’s resurrection chapter into a major commen- 
tary on the significance of Jesus’ death and resurrection. In the third scene 
this commentary on the past story continues with a preview of major 
events to come, as Jesus gives a new commission to his followers (24:47— 
49). 

i The commentary on Jesus’ death and resurrection in these three scenes 
emphatically repeats themes which have already been expressed in the 
passion prophecies of Jesus from 9:22 on (see 24:7, 25-26, 44, 46). The 
statements in Luke 24 are introduced by clear indications that they are 
repetitions of what Jesus' followers have already heard (24:6, 44). Thus 
the narrator is placing very strong emphasis on the prophecies of Jesus? 
suffering and resurrection, carrying them over into the resurrection 


! Pau] Schubert was making the same observation when he noted that *Luke pulls the three 
major items of his materials together by furnishing each of them with the same climax." See 
"The Structure and Significance of Luke 24," 173. 

? See P. Minear, To Heal and to Reveal, 131-32. 
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stories, where variations on them appear three different times. Jesus must 
hammer away on this theme because his followers were unable to 
understand his words when he earlier announced that he must suffer, die, 
and be raised (a failure strongly stressed in 9:45 and 18:34), and they are 
still unable to understand when they first encounter the message of the 
resurrection. The problem is not easily solved even on Easter. The 
solution requires more than the appearance of the risen Jesus. Changing 
the disciples’ perceptions involves a rather lengthy process which covers 
the whole of Luke 24. Only an issue of urgency and importance deserves 
the amount of attention given in Luke 24 to the revelation to the disciples 
of the necessity of Jesus’ suffering and resurrection. 

In 24:5 the angels at the tomb address the women with sharp words of 
correction which highlight human ignorance: “Why do you seek the living 
one with the dead?” They then remind the women of something Jesus’ 
followers should not have forgotten; Jesus had told them that “the Son of 
Man must be delivered into the hands of people who are sinners and be 
crucified and on the third day arise” (24:7; dif. Matthew, Mark). This 
had been said while Jesus was “still in Galilee.” These words closely 
resemble Jesus’ announcement to his disciples in 9:44, an announcement 
which is followed by the first strong indication of the disciples’ failure to 
understand. However, 9:44 does not refer explicitly either to Jesus’ death 
or to his resurrection on the third day. These elements are present in 
Jesus’ previous announcement in 9:22, which also supplies the “must 
(Set)” that is repeated in 24:7. Thus the angels paraphrase by combining 
Jesus’ first two passion announcements.’ Since Jesus’ words have now 
been fulfilled, they should be believed, but the empty tomb and the angels’ 
announcement do not bring insight and faith. The women remember 
Jesus’ words and report what they have seen and heard to the eleven and 
the others, but their report has no effect. It is regarded as “nonsense,” for 
the apostles do not believe the women. 

If 24:12 belongs to the original text of Luke,‘ the narrator focuses our 
attention for a moment on Peter, who checks the women’s story by going 
to the tomb himself. He finds the tomb empty and leaves “astonished” 


3 Luke 24:7 differs from both 9:22 and 9:44 in the addition of “sinners” (see Mark 14:41), the 
substitution of “be crucified” for “be killed,” and the use of “arise” instead of “be raised.” 
It is omitted by manuscripts of the Western text type. Richard Dillon presents a careful 
argument for inclusion of v. 12. See From Eye- Witnesses, 57-67. However, the agreement, 
even in wording, with John 20:3-10 should continue to cause suspicion. Dillon explains the 
omission of v. 12 in the Western text as an attempt to avoid conflict with v. 24, which refers 
to a group of disciples, not just Peter, going to check the women’s report (From Eye- 
Witnesses, 60, n. 173). This explanation is not fully convincing. The belated indication that 
Peter did not act alone may impress us as awkward, but it is not the kind of contradiction 
that would necessarily disturb a copyist. 
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(RSV: *wondering"). This astonishment is not to be confused with faith. 
The word Qavuá(c is frequently used of persons who are amazed by what 
is happening but do not understand Jesus and may even oppose him and 
his mission.’ Peter is in the same state as the travelers to Emmaus, who 
report in v. 22 that the women “astounded us” but do not understand the 
significance of recent events. However, v. 12 would suggest that Peter’s 
response is a matter of continuing interest, which might remind Feaders 
that Jesus had prayed for Peter and anticipated that he would “turn” and 
“strengthen his brothers” (22:32). This special role of Peter is not confined 
to Luke 24, but it begins to be fulfilled in 24:34, where we are told that 
acceptance of the resurrection message in Jerusalem first arises through 
an appearance to “Simon.” The reference to Peter in 24:12, if it is original, 
would help to bridge the gap between Jesus’ promise of Peter s special 
role in 22:32 and the first sign of his new leadership in proclaiming the 
risen Messiah. 


THE CONVERSATION ON THE RoAD 


The empty tomb and the message of the angels produce only amazement 
and unbelief. The story could proceed directly to an appearance of the 
risen Jesus which overcomes this unbelief, since such appearance stories 
were available. The narrator does not choose this option but introduces 
the lengthy scene of the journey to Emmaus. A large part of this scene is 
devoted to a conversation on the road which climaxes in the revelation that 
Scripture anticipates a Messiah who suffers and is glorified. This revela- 
tion is not forgotten when the risen Jesus is recognized. The summary of 
the Emmaus scene in v. 35 gives the conversation on the road equal 
importance with the recognition at the meal (note also the reminder of the 
conversation at the end of the meal scene in v. 32). Evidently an appear- 
ance of the risen Jesus, by itself, does not adequately deal with the 
disciples’ problem. They also need to understand how Jesus’ death and 
resurrection fit into God’s purpose and plan. This is disclosed through a 
new understanding of Scripture. The journey to Emmaus provides an 
opportunity to begin the needed instruction, which will be continued 
when Jesus appears later in Jerusalem (24:44-49). 

In the conversation on the road the disciples retell the story of Jesus 
from their point of view. In this way the narrator suggests to the readers 


*5ni à i isci i 8:25. It is applied to antagonists (Luke 
It is applied to the unenlightened disciples in Luke pp. c i a 
1138; 2026; Acts 4:13; 13:41) as well as the crowds. The corrective teaching which 
sometimes follows shows that the amazement of the crowds does not involve real under- 
standing (Luke 4:22; 9:43; Acts 3:12). 
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what the story of Jesus means to the disciples at their present level of 
understanding. Their views are exposed by Jesus’ leading questions so 
that these views can be evaluated and corrected in vv. 25-27. By first 
Presenting the disciples’ perceptions and then Jesus’ corrective teaching, 
the story conveys a sense of the revolutionary impact of the new revelation 
which comes through Jesus’ teaching and appearance. 

Up to a point the disciples’ understanding of Jesus is accurate, from the 
perspective of the implied author, for it agrees with the way in which 
Jesus is presented in the rest of Luke-Acts. The description of Jesus in v. 
19 as a “prophet powerful in work and word before God and all the 
People” is not an indication of ignorance but reflects a view of Jesus 
characteristic of Luke-Acts, being expressed both by authoritative charac- 
ters and by the narrator. Jesus describes himself as a prophet in Luke 4:24 
and 13:33, and the preachers in Acts, who have come to new and deeper 
understanding of Jesus, present him as the prophet like Moses (3:22; 
7:37). The description of Jesus as “powerful in work and word” agrees 
with the narrator’s statement that Jesus began his ministry “in the power 
of the Spirit” (Luke 4:14) and Peter’s declaration that “God anointed him 
with Holy Spirit and power,” resulting in a ministry of “doing good and 
healing” (Acts 10:38). The statement that “Jesus the Nazarene” was “a 
man (ay7p) . .. powerful . . . before . . . all the people" resembles Acts 
2:22. Note also the description of Moses as “powerful in his words and 
works" in Acts 7:22.5 The combination of “work and word” in Luke 24:19 
agrees with the narrator’s summary of the first volume as covering “all the 
things that Jesus began to do and to teach” (Acts 1:1). 

The disciples continue in Luke 24:20 by summarizing the passion story 
in words which closely resemble the words of the angels at the tomb and 
Jesus' passion prophecies on which the angels’ words were based (24:7: 
“must be delivered . . . and crucified”; 24:20: “delivered ... and crucified”). 
Inadvertently they are confirming that this aspect of Jesus’ prophecies has 
come true. Those responsible for Jesus’ death were “our chief priests and 
rulers.” The term “rulers (&pxovres)” is used of the Jewish leaders in 
Jerusalem in Luke-Acts but not in Matthew or Mark. The combination 
"chief priests and rulers" appeared in Luke 23:13. The statement in 24:20 
anticipates the accusation of responsibility for the death of Jesus made 
against the Jewish leaders in Jerusalem in the Acts speeches. However, 
according to these speeches the people of Jerusalem also participated in 
Jesus’ death (Acts 3:13-15, 17; 13:27-29). 

In 24:21 the disciples speak of their hope that Jesus was “going to 


$ Joachim Wanke comments that 24:19 “stands in striking parallel" to the Moses typology 
employed by Luke in Acts 3:22f, and 7:35, 37. See Die Emmauserzühlung, 64. 
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redeem Israel." It is, of course, clear that the salvation which Jesus and his 
witnesses bring, according to Luke-Acts, is open to the Gentiles, and these 
disciples do not yet understand this. Their past hope, however, is not to be 
dismissed as an indication of theological narrowness that must be over- 
come, for it reflects a hope which is emphasized within Luke-Acts asa 
whole. Specifically, the words of the disciples pick up the joyful procla- 
mation of redemption for Israel in the birth narrative (1:68; 225) and 
express disappointment at the failure of this promise. The noun redemp- 
tion (Avrpwats)” and its verb are not used in Luke-Acts except in these 
three passages, and in each case it is the Jewish people who are the object 
of redemption. In 1:68-70 this redemption is associated with the promised 
kingdom of the Davidic Messiah. The preachers in Acts will continue to 
proclaim that this promise can be fulfilled for the Jewish people through 
Jesus (Acts 2:30-36; 13:22-25, 32-34), although enjoyment of the bene- 
fits of the messianic kingdom requires repentance and faith (2:38-39; 
3:19-21; 13:38-39). The principal problem which appears in Luke 24:21 
is not a narrow and restrictive hope—this hope for Israel will continue to 
be expressed at least to the end of Acts—but a failure of hope. The 
disciples express their hope in the past tense, for it has come to a dead end 
at the crucifixion. NI 
Perhaps we should add that the pathos of the disciples statement will 
reappear in Acts because of continued Jewish resistance to Jesus and his 
witnesses. The realization of the hope that Jesus will redeem Israel 
remains a problem throughout Acts, for the narrator can report only 
partial realization of this hope and is keenly aware of this fact.” Although 
the resurrection will awaken new hope, it will not make the problem 
disappear, for the preaching of the risen Messiah will lead to renewed 
flict over Jesus. 
The inis continue their story in vv. 21-24, repeating what the 
narrator just told us about the discovery of the empty tomb m stopping 
short with the negative statement, “But him they did not see (24:24). 
This suggests that seeing the risen Jesus would make a crucial difference. 
Jesus knows, however, that seeing must be accompanied by understand- 
ing God’s way of working through a rejected and exalted Messiah, as 
attested in Scripture. The report of the empty tomb and the vision of 
angels still leaves the disciples sad and with broken hope (24:17, 21). The 
risen Messiah must not only show himself but also reveal the mystery of 
God’s working in order to change this situation. : . 
Luke 24 relates a development from blindness to sight, from minds 
without understanding to opened minds. This development concerns both 


7 See R. Tannehill, “Israel in Luke-Acts,” 69-85. 
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recognition of the risen Messiah and understanding of God’s purpose 
realized in his suffering and resurrection, a purpose attested in Scripture. 
In v. 16 we are told that the disciples’ eyes “were being held so as not to 
recognize him,” but at the meal in v. 31 “their eyes were opened.” The 
failure to recognize Jesus is part of a larger spiritual blindness which 
must be cured. When the disciples’ eyes are opened, they immediately 
emphasize how Jesus “opened to us the Scriptures,” using the same verb 
and thereby linking these two events (24:31—32). The later parallel in v. 
45 clarifies this, stating that Jesus “opened their mind to understand the 
Scriptures.” The failure of the Emmaus disciples to recognize the risen 
Messiah is accompanied and probably caused by a lack of insight into 
God's purpose attested in Scripture and now realized in the death and 
resurrection of Jesus. 

Some scholars interpret the reference to eyes “being held” as a “divine 
passive,” i.e., an indirect way of referring to the action of God through use 
of the passive voice." If so, the narrator probably was referring to the 
action of God when stating earlier that Jesus’ announcement of his pas- 
sion “was hidden" from the disciples (9:45; 18:34).'° The narrator does 
not intend to suggest, however, that an arbitrary God is whimsically 
playing with human beings. Rather, there is something inherently diffi- 
cult in understanding God's way of working through the death of Jesus. 
God holds human eyes in the sense that God's ways necessarily appear 
meaningless to humans who understand events in terms of their own 
purposes and ways of achieving them. A new vision of how God works 
salvation in the world must be granted to the disciples before a crucified 
and risen Messiah can be meaningful for them. 

The Emmaus narrative serves to highlight the contrast between human 
understanding, represented by the disciples, and God's way of working in 
Jesus. It dramatizes human blindness by presenting an ironic situation. 
The disciples do not recognize that they are trying to inform Jesus about 
Jesus. Irony is strong as they rebuke Jesus for ignorance (v. 18), when 
they themselves are the ones who do not understand. They try to explain 
to Jesus at some length what he knows better than they. We as readers 
know that the stranger is Jesus. We watch the disciples making their 
mistake and are thereby given an impression of the way that human 


8 The significance of the repeated word increases when we note that buiavoiyo, although a 
characteristically Lukan word, is not common even in Luke-Acts. The occurrences of the 
5 word in Luke 24 constitute three of the seven uses of the word in Luke-Acts. 
For instance, I. H. Marshall, The Gospel of Luke, 893; J. Wanke, Die Emmauserzéhlung, 


35. 
10 On these verses see pp. 226-27. 
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blindness appears, viewed from beyond it.'' This blindness is pointedly 
expressed in the charge with which Jesus responds: “O imperceptive 
people (4ydn7ot) and slow in heart to believe in all that the prophets 
spoke!” (v. 25). 

This ironic scene is not isolated in Luke-Acts. The interpretation of 
Jesus’ death and resurrection in Acts emphasizes the ironic twist in these 
events, and there are other ironies after the resurrection as blind humans 
are surprised by the outcome of events. The interpretation of the death of 
Jesus in Acts is characterized by two motifs that may appear to conflict. 
On the one hand, the death of Jesus represents the rejection of him by the 
people of Jerusalem and their rulers. It expresses their opposition to 
God’s purpose, and for this they must repent. On the other hand, the 
death of Jesus is the fulfillment of God’s purpose. It fulfills a prede- 
termined divine plan, attested in Scripture, and results not in rejection but 
in God’s affirmation of Jesus as Messiah (see especially Acts 2:23-36; 
4:25-28). This is a situation of irony. Humans act blindly (note the 
emphasis on “ignorance” in Acts 3:17; 13:27), and the outcome is the 
opposite of what they intend. For behind their purpose is a stronger, 
hidden purpose which uses human blindness to thwart human plans. 

The course of the story suggests that the implied author is fascinated by 
the ironies that arise from the interaction of divine and human purposes. 
Acts not only presents an ironic interpretation of Jesus’ death and resur- 
rection but continues to highlight ironic twists in the plot. In 5:17-26 the 
actual release of the apostles from prison is narrated briefly while the 
narrator dwells on the ironic result: the Sanhedrin struggles to make sense 
of the fact that people who were put in prison are not in prison. In 8:1-4 
the great persecution in Jerusalem ironically results in the spread of the 
gospel. The church, too, is caught in situations of irony. At first Ananias 
protests against the Lord's command to find and heal the persecuter Saul 
(9:13-14). Ironically this representative of the church tries to oppose the 
Lord's work in the church’s behalf. This irony is exceeded in Acts 12. 
Peter is led out of prison but thinks that he is only dreaming (12:6-11), 
and the church prays for Peter but refuses to believe that its prayer has 
been answered (12:5, 12-16). God's action is perceived especially in those 
situations and experiences where God's saving purpose surprises, because 
it is quite contrary to human plans and expectations.'? These experiences 


11 See Geoffrey Nuttall, The Moment of Recognition, 9: In the Emmaus story “a fine irony is 
added, as the reader (like the reader of a Greek drama) knows already . . . who the stranger 
is. We watch the two friends tripping as they charge Aim with unbelievable ignorance.” 
Emphasis by Nuttall. 

12 Charles Cosgrove writes of “the Lukan theme of divine reversal, whereby events are turned 
upside down in what might be described as divine surprise and cunning.” He also suggests 
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emphasize the continuing tension between divine action and human 
expectation. These experiences are sufficiently important in the plot to 
describe the God of Luke-Acts as the God who works by irony. The 
disciples on the road to Emmaus are about to discover that they are the 
happy “victims” of the God of irony. 

The key thing which the disciples have not understood but must now 
recognize is expressed in v. 26: “Was it not necessary that the Messiah 
suffer these things and enter into his glory?” Again this reminds us of 
Jesus’ previous passion prophecies (see 9:22; 17:25), with the title Mes- 
siah substituted for Son of Man. Jesus attempted to keep his Messiahship 
secret during his ministry (4:41; 9:20-21), although it became a basis for 
accusation in the passion story (22:67; 23:2, 35, 39). It will soon become a 
matter of public proclamation (Acts 2:36). There is another significant 
change, for Jesus does not speak of being raised on the third day but of 
entering into his glory. This way of expressing the result of Jesus' 
suffering is less closely related to Jesus’ passion prophecies before and 
during his journey to Jerusalem than to the scriptural prophecies of his 
exaltation to which he refers while in Jerusalem (see 20:17, 42-43; 
22:69). The interest is not just in resurrection but in Jesus’ entry into a 
new status, which involves becoming “head of the corner” or “sitting at the 
right hand” of God, thereby sharing in God’s power and glory as mes- 
sianic king. Peter will proclaim that this has happened in Acts 2:30-36. 
Thus Luke 24:26 combines Jesus’ prophecies of the suffering and resur- 
rection of the Son of Man with prophecies of Jesus’ exaltation." 

Jesus is implying that not only entry into glory but the suffering of the 
Messiah was a divine necessity. It was necessary to God’s purpose that the 
Messiah enter into the glory of his reign in this particular way. Jesus goes 
on to explain this necessity through interpretation of Scripture (24:27). 
Later he will repeat this revelation for the apostles in Jerusalem, first 
stating that “it is necessary that all the things written in the law of Moses 
and the prophets and psalms concerning me be fulfilled,” then opening 
——————— — QE 

that “Luke-Acts functions as a doxology to the God of surprise reversal." See “The Divine 
Ad in Luke-Acts,” 182, 190. 

13 Richard Dillon maintains that “enter into his glory” must refer to the resurrection, since the 
infinitive “enter” still depends on the past tense verb es and Jesus in v. 26 is interpreting 
what the disciples have been discussing, namely, the crucifixion and the discovery of the 
empty tomb. He then asserts that this phrase is “a resurrection statement, but more.” See 
From Eye-Witnesses, 141-43. I would agree but would not interpret the “more” in quite the 
same way as Dillon. The disciples must be enlightened by the risen Messiah; therefore, the 
narrator provides a period in which this can happen, distinguishing between resurrection 
and ascension. But when the narrator describes the way of Jesus, we find a tendency to 
present the death, resurrection, and ascension as a single process, leading to Jesus’ new 
position at the right hand of God. This process can be called Jesus’ “exodus” (9:31) or the 


“taking up” of Jesus (9:51). Similarly, “enter into his glory” seems to embrace both 
resurrection and exaltation, with the emphasis on the new status of Jesus which results. 
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their minds to understand the Scripture while explaining that the suffer- 
ing and resurrection of the Messiah are key parts of what is “written” 
(24:44-46). Thus the answer to the question of why it was necessary for 
the Messiah to suffer is to be found in Scripture, understood as the 
revelation of God's purpose in Jesus. 

Luke 24 makes this point in summary fashion in preparation for the 
mission of the apostles. The mission sermons in Acts refer again to God's 
scriptural plan, and we might expect further explanation there. We do 
find strong assertions that Jesus’ death fulfilled the plan of God (Acts 
2:23; see 4:28) or fulfilled Scripture (3:18; 13:27-29). But the significance 
of Jesus' death is not explained in the way that other parts of the New 
Testament would lead us to expect, namely, as an atonement for sins. The 
death of Jesus is never interpreted as atonement for sins in the mission 
speeches of Acts,'* nor is the death of Jesus ever singled out as the basis for 
the release of sins or the salvation in Jesus' name which the missionaries 
are proclaiming.'? Since the importance of Jesus’ death in God's plan, 
though emphasized in the mission speeches of Acts, is not explained in 
terms of atonement for sins, we must find other ways to understand the 
necessity of Jesus' death in God's saving purpose. But a solution is not 
easy to find. We seem to be confronted with an enigma, the same enigma 
that the disciples could not understand during the journey to Jerusalem. 
Why is the death of Jesus an integral and necessary part of God's saving 
purpose? 

The general statements in Luke 24 that the death of Jesus fulfills 
Scripture are supported by references to specific scriptural passages in 
other parts of Luke-Acts. In Acts the death of Jesus is interpreted by 
appeal to Ps 118:22 (Acts 4:11), Ps 2:1-2 (Acts 4:25-26), and Isa 53:7-8 
(Acts 8:32-33). Ps 16:8-11 (Acts 2:25-28; 13:35), although primarily 
applied to the resurrection, clearly presupposes the death of the Messiah, 
as this psalm is interpreted in Acts. To these texts we may add references 
in Luke to Ps 118:22 (Luke 20:17), Isa 53:12 (Luke 22:37), Ps 51:5 (Luke 
23:46), and perhaps to Ps 22:7, 18, and Ps 69:21 (Luke 23:34-36). 
Although no saving significance is attributed to Jesus' death by these texts 


14 On Acts 20:28, which is not part of a mission speech, see the next note. 

15 For discussion of the significance of Jesus' death in Luke-Acts see A. George, Études sur 
l'oeuvre de Luc, 185-212, and Richard Zehnle, "The Salvific Character of Jesus' Death," 
420-44. There are only two passages in Luke-Acts which attach some sort of benefit for 
others to Jesus’ death, Luke 22:19-20 (in which the key statements are textually uncertain) 
and Acts 20:28. These passages regard the death of Jesus as a community-founding event 
and do not directly address the issue of how individuals find salvation through Jesus. George 
and Zehnle disagree as to whether these two passages express Luke's own thought or simply 
the traditions of the community. They agree that Luke-Acts shows remarkable independence 
from the widespread theme of Jesus' death for sins and that Luke has other ways of 
expressing Jesus' saving significance. 
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(even in the portions of Isaiah 53 quoted in Luke-Acts), the simple fact 
that Jesus’ death is believed to be prophesied in Scripture may seem to be 
sufficient explanation for Jesus’ assertion that the Messiah must suffer. 
Perhaps for the narrator and the intended readers Scripture is a collection 
of oracles about the future which are simply to be accepted as such. 
Whether they disclose a divine purpose which makes sense to humans is 
irrelevant. Although Jesus uses mental concepts, upbraiding the disciples 
for being “senseless” or “imperceptive (4vénrot)” and then opening “their 
mind (vody) to understand (cvmévat) the Scriptures” (Luke 24:25, 45), 
he was, according to this view, simply concerned that the disciples 
recognize the predictive significance of particular scriptural passages. He 
was not concerned. with presenting an understanding of the purpose of 
God that makes sense to humans, nor was the implied author concerned 
with discovering a deeper theological sense in Jesus’ death. The fact that it 
is predicted in Scripture makes it necessary, whether it makes sense or not. 
Before we settle for this interpretation, we should consider some indica- 
tions that there is a sense to God’s way of working in the world, which 
includes the death and resurrection of the Messiah. The references to 
Scripture in 24:27, 44 are Sweeping in their scope (“Moses and all the 
prophets,” “all the things written in the law of Moses and the prophets 
and psalms”). This sweeping language seems to point beyond a limited 
number of scriptural predictions to something that is central to Scripture 
as such. In Acts 7:51-52 Stephen gives an interpretation of biblical history 
which is equally sweeping in scope: “You always resist the Holy Spirit, as 
your fathers, so you too. Whom of the prophets did not your fathers 
persecute?” This applies to Moses also, for Stephen has just narrated in 
some detail how Moses was rejected by the people of Israel, who did not 
understand his saving mission (7:23-41). When Jesus speaks of “Moses 
and all the prophets” in Luke 24:27, he may be referring not only to parts 
of Scripture but to figures of biblical history and their stories. Stephen 
clearly links the stories of Moses and the prophets, who suffer rejection 
and persecution, to the story of Jesus, who suffers a similar fate (Acts 
7:35-39, 52). That Jesus’ fate would follow the pattern of previous 
prophets, who were repeatedly rejected and killed, was also emphasized in 
Luke." In a unique Lukan passion prophecy (13:33-34), “it is necessary 
(8¢t)” reappears but the title applied to Jesus is not (as elsewhere) “Son of 
Man” or “Messiah” but “prophet.” Recall also that the Emmaus disciples 
refer to Jesus as a prophet in 24:19. Prophet and Messiah are not 


16 F 
See further in vol. 2 on the parallels between Moses and i ^ 
7 l Jesus in Stephen’s speech. 
d basis to Jesus as rejected prophet in 4:24-30 and 13:33 in light of the general 
o the rejection and killing of prophets in 6:22-23; 11:47-51: 13: 
- ion oo. 96 C9, ig of prophets in 6:22-23; 11:47-51; 13:34. See also the 
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competing titles in Luke-Acts. Jesus is both the Messiah and the expected 
Mosaic prophet. Perhaps as a result of this merger, the destiny of the 
Messiah is understood in light of the destiny of the prophets, who speak 
God’s word, are rejected and persecuted by their hearers, yet are affirmed 
by God. In the cases of Moses and Elijah (who have an important place in 
Luke-Acts) this affirmation includes being taken up to heaven.'® The 
Lukan story of Jesus will end in a similar way. Thus it is appropriate 
that, in Luke’s account of the transfiguration, Moses and Elijah prepare 
Jesus for his “exodus” (Luke 9:31). 

In interpreting Jesus’ death, the narrative emphasizes what Jesus 
shares with other messengers of God. The pattern of prophetic destiny 
which we have noted links Jesus both with those who preceded him and 
those who follow him. Jesus’ witnesses in Acts will fit the pattern estab- 
lished by Jesus and the biblical figures before him. In volume 2 we will 
note that the account of the mission and destiny of the apostles, Stephen, 
and Paul contain many echoes of the mission and destiny of Jesus, echoes 
of the passion story being especially clear.” Some of these echoes cluster 
into groups and reinforce each other. The statements concerning Jesus’ 
followers which are closest in wording to Jesus’ description of himself in 
Luke 24:26 are found in Acts 9:16, which speaks of what “it is necessary 
(Set) that he [Paul] suffer (aa@ety) for my name,” and Acts 14:22, which 
says of believers in general, “Through many tribulations it is necessary 
(Set) that we enter into (elaeA8etr eis) the reign of God.” Following his 
first passion prophecy, Jesus made clear that disciples must accept the 
pattern of his suffering as valid for their own lives (Luke 9:22-27). In 
Acts, Jesus’ call to follow him in suffering is dramatized in narrative. 

A number of scholars have helped me to recognize this pattern of 
prophetic destiny in Luke-Acts. Paul Minear, in discussing “the prophetic 
vocation” in Luke-Acts, detected a succession of prophets, including 
“John as prophet like Elijah,” “Jesus as prophet like Moses,” and “the 
apostles as prophets like Jesus."? Luke Timothy Johnson pointed out 
that leading figures in Acts are described according to a common model, 
which he called “Men of the Spirit.” Johnson summarized by saying, 


18 See 2 Kgs 2:11-12; Sir 48:9 for Elijah. The case with Moses is less clear. We have an 
incomplete document which is either identical with or became secondarily attached to a 
work called in patristic sources "AvdAnyes Mwvodws (“Assumption of Moses"). See George 
Nickelsburg, Jr., Studies on the Testament of Moses, 5. While the document breaks off 
before reporting an assumption, the title seems to indicate that some sort of ascension or 
“taking up” was part of the account. J. Jeremias, to be sure, believes that the text must have 
reported an ascension of the soul rather than a bodily assumption. See TDNT 4:855. Philo, 
in De Vita Mosis 2.291, refers to Moses “being taken up” at the end of his life. 

1? For a preliminary discussion see Robert C. Tannehill, “The Composition of Acts 3-5," 229- 


40. 
20 See To Heal and to Reveal, 81-147. 
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“The figures in this category shared a certain stereotyped description, 
which included being filled with the Holy Spirit, speaking God’s Word, 
performing signs and wonders, and stimulating a response of acceptance/ 
rejection. They were, we concluded, described as Prophets.” Jesus pro- 
vides the model for these “Men of the Spirit,” and Moses is presented as a 
biblical type for Jesus.?' Richard J. Dillon brought related ideas to bear 
on the interpretation of Luke 24. In discussing 24:26 he said, “The 
passion’s ‘necessity’ derived from a perennial law of prophetic endeavour 
binding on every spokesman of God’s word, ‘beginning from Moses.’ That 
law is understood as a destined course which must be followed also by the 
witnesses who proclaim the messiah.””? Dillon also asserted that the 
Lukan tendency to depict Jesus’ death as martyrdom connects his death 
with prophecy and mission and provides a model for understanding the 
passion which creates continuity between Jesus and his followers. 

A pattern of experience rooted in Scripture and applying to both Jesus 
and his witnesses helps to make sense of their stories. A sacred pattern 
assures those who accept it that events are not meaningless and chaotic, for 
they reflect the rhythm of God’s work in the world. Events manifest a 
sacred pattern which hallows and reassures even when it cannot be 
rationally explained. A sacred pattern can be effective in sustaining faith 
and guiding life even when it does not lead to theological explanation. The 
narrator may have been content with this sacred pattern. It translates 
easily into narrative, while theological abstractions do not. Thus the 
narrative as a whole seems to suggest that the risen Christ illumines his 
blind disciples by conveying to them something like this pattern of pro- 
phetic destiny as a key to Scripture and his own story. 

It is possible to go one step further in the direction of theological 
abstraction than the narrator seems willing to do. Recall the preceding 
discussion of Jesus’ death as irony. Jesus’ death is seen from two perspec- 
tives at the same time: it is the rejection of Jesus and of God’s purpose in 
him; it is also the means by which God’s purpose is achieved. This 
achievement surprises. God overrules human purposes and expectations 
in an ironic reversal of results. The place of Jesus’ death in the hidden, 
divine purpose is expressed by saying that “it is necessary” that Jesus 
suffer. This necessity derives from the fact that God’s purpose must be 
realized in a blind and recalcitrant world. By not annihilating this world 
or robbing it of its power of decision and action, God lays upon God’s 
servants the harsh destiny of suffering. For the world will not yield easily 


_—_— eS 
21 See The Literary Function of Possessions, 38-78. Quotation from p. 77. 
22 See From Eye-Witnesses, 139. Emphasis by Dillon. 
23 From Eye-Witnesses, 279-80. 
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to God's purposes. From this situation the pattern of prophetic suffering 
arises, a pattern to which Jesus and his followers must submit. But God 
retains the power of irony, for this suffering does not lead to the defeat 
which humans expect. Acceptance of Jesus' teaching that suffering was 
for him the necessary path to glory involves a struggle with evil and 
meaninglessness on the part of people who are tempted again and again to 
believe that good has been defeated. The narrator's picture of the dejected 
disciples can help us to recognize how difficult this struggle is. 


Tue MEALS WITH THE RISEN LORD 


The stranger does not reveal himself immediately or spectacularly. The 
travelers to Emmaus come to insight through a gradual process which 
includes rehearsing what has happened and listening as the stranger 
explains the necessity of the Messiah’s way by interpreting the Scripture. 
Recognition of Jesus is prepared by the strong impression which this 
interpretation of Scripture made upon them, as 24:32 indicates. The 
“burning heart” to which the disciples refer was already the beginning of 
recognition. Scripture—understood in a particular way—is the inter- 
pretive key to grasping God’s purpose in Jesus and therefore also the key 
to understanding the narrator’s story. 

The moment of full recognition comes at a meal, as Jesus takes the 
bread, blesses it, breaks and distributes it (24:30). Evidently recognition 
comes at this point because Jesus is assuming a role familiar to the 
disciples from meal fellowships previously shared. The narrator described 
Jesus performing similar actions at a meal twice before, at the Last 
Supper and at the feeding of the multitude in 9:10-17. The description of 
the Emmaus meal is closer to the feeding of the multitude than to the Last 
Supper in some details. According to 24:30 and 9:16 Jesus “blessed” the 
bread. At the corresponding location in the Last Supper scene (22:19), 
Jesus gives thanks. In describing both the feeding of the multitude and the 
Emmaus meal, the day is said to “decline,” using the verb kAive (9:12; 
24:29; the only uses of this verb to express time of day in Luke-Acts). The 
same verb for reclining to eat (karaxAivw) is used in these two passages, 
although the narrator knows synonyms such as àvamimrw (used in 
22:14)?* However, the most striking point of contact between 9:10-17 
and the Emmaus meal is in the description of Jesus' initiation of the meal 
through a series of four actions, and at this point the Last Supper closely 
resembles the other two meals. Jesus takes bread, blesses (22:19: gives 


24 Sce R. Dillon, From Eye-Witnesses, 149. 
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thanks), breaks it, and gives it to his companions. The careful repetition of 
this sequence of actions would not be necessary if it were not significant. It 
suggests an intention to recall previous occasions on which this occurred. 
The repetition may function less as a reminder of the two specific occa- 
sions just discussed than as an indication that this was Jesus’ habitual 
practice in his meal fellowships, a practice now repeated at Emmaus. The 
memory of Jesus presiding at the meal and breaking the bread turns such 
meals into symbols of continuity in fellowship with Jesus.? In particular, 
the Emmaus meal becomes a symbol of restoration of a fellowship broken 
by death. It also anticipates the fellowship meals of believers in Acts. In 
24:35 the meal scene is summarized by the phrase “the breaking of the 
bread.” Breaking of bread is a repeated phrase in Acts used to designate 
the believer’s fellowship meals (Acts 2:42, 46; 20:7, 11). It is clear that 
‘these meals have some religious significance; they are not just a way of 
satisfying hunger.” However, their significance is never explained. The 
Emmaus meal, described as “the breaking of the bread,” provides the link 
between the meals of Jesus with his followers in Luke and the meals of the 
believers in Acts. The presence of the risen Christ at Emmaus may also 
suggest that the meals in Acts go beyond fellowship among the believers to 
include communion with the risen Lord. 

Richard Dillon points out that in both Luke and Acts the “breaking of 
the bread” is associated with instruction concerning Jesus’ person and 
mission."" The combination of meal and instruction-discussion is charac- 

‘teristic of Luke-Acts. We find this combination in the passages we have 
discussed. The feeding of the multitude is preceded by Jesus’ instruction 
of the crowd “concerning the reign of God” (9:11) and, in an order of 
events unique to Luke, is quickly followed by instruction about the need to 
follow Jesus by taking up one’s cross (in words directed “to all,” according 
to 9:23). Luke’s Last Supper differs from Matthew’s and Mark’s because 
it includes extensive instruction and discussion while the group is still 
sharing the meal (see 22:21-38). In Acts the breaking of bread is men- 
tioned in close connection with the teaching of the apostles and Paul (2:42; 
20:7, 11). In Luke 24:13-32 the discussion and instruction takes place on 
the road rather than at the meal, but these are two closely connected parts 
of a single sequence of events. The importance of both parts is emphasized 
by the summary in 24:35. Thus the story of the journey to Emmaus 
maintains the combination of instruction and meal fellowship which we 
have noted in other sections of Luke-Acts. The instruction which Jesus 


25 See Willibald Bösen, Jesusmahl, Eucharistisches Mahl, Endzeitmahl, 78. He speaks of the 
meal in Luke-Acts as a "continuity-creating symbol.” 
See Jacques Dupont, “The Meal at Emmaus,” 117-19. 


27 See From Eye-Witnesses, 105. 


The Risen Lord's Revelation to His Followers 291 


gives in conjunction with this meal becomes an occasion for revealing the 
purpose of God being realized in his own destiny, a destiny which will 
also shape the lives of his followers.?* 

In Acts 10:41 Peter will declare that the chosen witnesses, including 
Peter himself, *ate and drank with" Jesus after his resurrection. There- 
fore, the meal with Cleopas and his companion was not the only meal that 
the risen Jesus shared with his followers. The clear statement in Acts 
10:41 should control the interpretation of Acts 1:4, where the meaning of 
evraAdópevos is debated. Acts 10:41 shows that the meaning “eat salt 
with,” understood as metonymy for sharing a meal with others, is to be 
preferred. If so, we find in Acts 1:4—8 a scene in which a shared meal is the 
setting for Jesus’ final instructions to his witnesses. Acts 1:3-8 repeats a 
number of the key points in Jesus’ words to his followers at the end of 
Luke (Luke 24:46-49). These passages are, in fact, simply variant formu- 
lations of the same basic commission by Jesus to his followers. The period 
of forty days during which Jesus appeared and was “speaking of the 
things which concern God’s reign” (Acts 1:3) has no content in the 
narrative except what is given to it by Luke 24 and Acts 1:1-11. We are 
left to assume that Jesus kept appearing in the way described and kept 
teaching concerning the points mentioned in these passages. The content 
and setting of that teaching is defined by the two similar scenes in Acts 
1:3-8 and Luke 24:36-49. 

It is probable that the similarity includes not only the content of the 
teaching but also its setting in the context of a shared meal. To be sure, 
Luke 24:41-43 does not specifically speak of the disciples eating with 
Jesus, and Jesus’ request for food can be understood as part of his 
refutation of the disciples’ supposition that they were seeing a “spirit” and 
not a person of flesh and bone. However, it is doubtful that this refutation 
is the sole purpose of the reference to Jesus eating. References to eating 
“before (€v@mov)” someone (24:43) occur elsewhere in contexts which 
clearly imply a meal shared with those “before” whom one eats. This is 
the case in Luke 13:26, where the point of saying “we ate and drank 
before you” is not that they rudely ate while Jesus simply watched but 
that they shared meals with Jesus. We find the same usage in the LXX 
(see 2 Kgdms 11:13; 3 Kgdms 1:25), which has probably influenced Luke- 


28 See R. Dillon, From Eye- Witnesses, 105-8. Dillon concludes that “in Lk’s mind, the Master 
breaking bread with his followers is the Master sharing his mission and destiny with them?” 
(p. 107; emphasis by Dillon). W. Bösen, Jesusmahl, Eucharistisches Mahi, Endzeitmahl, 87, 
makes the more general point that Luke uses the schema of the symposium, in which table 
conversation is an important feature of a dinner party (see Luke 5:27ff.; 7:36ff.; 11:37ff.; 
14:1ff.; 22:15-38). 
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Acts in this as in other respects.”° In Acts 1:4 and 10:41 emphasis is placed 
on sharing the meal through repeated use of evy-. The close relation of 
Peter's account in 10:41-42 with the commissioning scenes in Luke 
24:41-49 and Acts 1:4-8 appears when we note that Peter, after stating 
that “we ate and drank with him,” continues, “And he commanded us to 
preach (xnptgat) . . . and bear witness (S:azapripacGat)” (see Luke 
24:47; Acts 1:8). Peter is summarizing the main features of the scenes 
which are presented more fully at the end of Luke and the beginning of 
Acts, when Jesus appeared to the apostles. This summary includes eating 
and drinking with Jesus. So the narrator emphasizes by repetition the 
combined experiences of appearance of Jesus, shared meal, and commis- 
sioning. This combination seems to carry special significance for the 
implied author. 

If the preceding argument is convincing, we can also conclude that the 
appearance scenes in Luke 24 follow a chiastic pattern. The two scenes in 
which Jesus is recognized by his followers and shares a meal with them 
are introduced and followed by periods of instruction in which Jesus 
opens the Scriptures and explains the necessity of his death. This pattern 
emphasizes important concerns through repetition. At the same time, 
there is development toward a climax. Through the return to Jerusalem, 
the appearance to the Emmaus disciples leads into the appearance to the 
apostles, which is given climactic position in the sequence of appearance 
scenes. The instruction to the apostles in Jerusalem also extends beyond 
the instruction to the Emmaus disciples by disclosing the mission that will 
follow and thereby providing a preview of Acts. 

The Emmaus disciples immediately return to Jerusalem to report their 
encounter with the risen Jesus. But when they arrive, the eleven and those 
with them first report that the Lord has appeared to Simon. Even so, the 
narrator specifically adds that the Emmaus disciples related their own 
encounter with Jesus to those in Jerusalem (24:35). Thus there are two 
confirming reports of encounters with the risen Jesus by parties separated 
from each other. Although the appearance to Simon receives no attention 
beyond the summary statement in 24:34, it has an additional function 
within the larger narrative. Through Simon's experience the others begin 
to be convinced that the women's message about Jesus’ resurrection is 
really true.” In this way Simon is beginning to fulfill Jesus’ command to 
“strengthen your brothers” after he has “turned” (22:32). The connection 


29 evdmoy is common in the LXX and in Luke-Acts, but in the other gospels it occurs only 


once, in John 20:30. 

39 "Really" (RSV, "indeed") in v. 34 is an affirmation of the women's message, which was 
previously rejected. Thus there is an indirect reference to a third source of testimony to the 
resurrection of Jesus. 


The Risen Lord's Revelation to His Followers 293 


between these two passages is reinforced by the fact that they are the only 
places in Luke where Peter is called Simon after the formal indication in 
6:14 that Jesus gave Simon a new name. Simon is warned and charged 
with responsibility in 22:31-32, and he begins to fulfill that responsibility 
by bearing witness to the risen Jesus before Jesus’ other followers. 


THE REVELATION IN JERUSALEM 


In spite of the indication in v. 34 that the eleven and those with them are 
now willing to accept the witness to the resurrection, the following 
appearance of Jesus at first produces fear, with continuing disbelief. Jesus 
must convince them that it is really he and not some spirit. Even when he 
has shown them his hands and feet and has invited them to feel him, the 
problem is not fully resolved. The narrator indicates that “they were still 
disbelieving from joy” (24:41). This statement is evidently intended to 
describe an ambiguous response. They are joyful, but the resurrection of 
Jesus still seems too much to hope for, and this feeling is viewed as 
continuing disbelief. This disbelief is expressed with the same word used 
to describe the rejection of the women’s message in 24:11, indicating that 
the previous blindness to God’s power and ways of working is not fully 
overcome even when people witness the physical presence of the risen 
Lord with their own eyes. Just at the point where we would expect to be 
told that the disciples are fully convinced by Jesus’ demonstrations of his 
physical presence! we find instead Jesus’ instruction concerning the 
divine plan in Scripture which is being realized through Jesus. A fully 
adequate response is narrated only in 24:52. The “great joy" mentioned 
there exceeds the “joy” of v. 41, especially because it is no longer accom- 
panied by disbelief. Additional steps beyond a physical appearance were 
necessary to reach full faith. These include the meal with the risen Jesus 
and especially his instruction about how the events they have experienced 
fit God's purpose.?? 

The disciples in Jerusalem must understand what the Emmaus dis- 
ciples were previously told, that the story of Jesus is unfolding according 
to the scriptural witness to God's purpose and that this applies, in 
particular, to Jesus’ suffering and resurrection. They, too, must have their 
minds opened to understand the Scriptures. But in 24:47-49 Jesus goes 


arer John 20:20, 27-28, where the showing of hands and side by Jesus is immediately 
followed by joyful recognition and confession of faith. ; 

52 See R. Dillon, From Eye-Witnesses, 198-99: "The risen Lord persuaded his followers he 
was ‘alive’ by his appearance and by his instruction. The two steps were necessary together 
to show that this was truly he." Emphasis by Dillon. 
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beyond what he had previously said. When the disciples have finally 
understood and accepted the necessity of the Messiah’s death and resur- 
rection, Jesus can go on to instruct them about their mission. Thus 24:44— 
49 forms the climax of the risen Lord's revelation to his disciples and also 
prepares for the transition to Acts. 

We have seen that the narrator helps readers to recognize and interpret 
major developments within the plot through key scenes which reveal the 
nature of God's purpose that is being realized in the story. I previously 
suggested that we are likely to find such keys to the plot in scenes which 
provide a preview or review of central events in the story, state the 
commission which important characters must fulfill, appeal to Scripture 
to interpret events of the story, and give weight to an interpretation of 
major developments by placing it in the mouth of an authoritative 
character.” Luke 24:44-49 fulfills all of these criteria. Jesus both reviews 
the past and previews the future. In speaking of the future, he is giving his 
followers a commission which will guide their actions. The appeal to 
Scripture is strong, even though specific passages are not cited here, and it 
is obvious that the risen Messiah speaks with authority in Luke-Acts. The 
function of 24:44—49 as a disclosure and interpretation of central elements 
of the plot is confirmed by the fact that the story in Acts will unfold as 
described in Jesus' preview in vv. 47-49. 

The Lukan narrative does not stop where Matthew and John stop, 
with the resurrection of Jesus and his commission to his disciples. Our 
Story is still incomplete at this point. In a sense this is true of the other 
gospels also, for they contain previews of the time of the church and the 
return of the Son of Man. However, the preaching to all nations in Jesus' 
name takes on greater importance in Luke-Acts because the narrative not 
only provides previews of this preaching but shows it taking place in 
scenic detail. The result is a story which is not just the story of Jesus. It is 
the story of a purpose of God that is being realized both through Jesus and 
his witnesses. "Thus it is written" is followed in 24:46-47 by three 
coordinate infinitives (in the Greek) which refer to suffering, resurrection, 
and preaching in Jesus’ name as important steps in the realization of 
God's purpose attested in Scripture. The story of God's purpose in the 
world is not complete with Jesus' resurrection. It includes the preaching 
to all nations," and this preaching is important enough to be narrated, not 
just previewed. 

There are further reasons why the story does not stop with the resur- 


^ See above, pp. 21-22. 
Jacques Dupont makes this point well. See “La portée christologique de l'évangélisation," 
125-45. Dupont also argues that the preaching to all nations is part of the work of Christ 
himself. 
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rection of Jesus. Among them is the implied author's great concern with 
the Jewish people's reaction to Jesus and the gospel. The risen Messiah 
has been recognized by his disciples, but the people of Jerusalem have 
rejected him. Jesus’ resurrection does not resolve this problem. Indeed, the 
resurrection increases the tension, for by it God has affirmed as Messiah 
the one who was denied in Jerusalem. A resolution of this divine-human 
conflict is still possible. This unresolved situation is important enough to 
the implied author that it must be worked through in the continuing 
narrative. 

The narrator carefully unifies the narrative by an interlacing of ele- 
ments at major transition points.’ This interlacing is clearest where the 
transition is clearest, at the juncture of Books 1 and 2. Jesus’ final words 
in Luke provide a detailed introduction to Acts, where the themes in Luke 
24:47-49 will immediately be important. At the beginning of Acts Jesus’ 
“name”. becomes a major theme (see especially 2:21, 38; 3:6, 16; 4:7, 10, 
12). The apostles’ preaching is highlighted, and it is a preaching of 
“repentance for release of sins” (2:38; 3:19; 5:31). The mission “to all 
nations” is reemphasized in 1:8, although this mission is only gradually 
implemented. In Acts 1:4 Jesus again indicates that Jerusalem should be 
the beginning point of the mission, and the following narrative fits this. 
The role of the apostles as witnesses is emphasized in the early chapters of 
Acts (1:8, 22; 2:32; 3:15; 4:33; 5:32). The coming of the Spirit is high- 
lighted in the Pentecost scene, and the descriptions of the Spirit as “the 
promise of my Father” and “power” in Luke 24:49 are repeated in Acts 
1:4, 8; 2:33. Even the indication that this is “power from on high (e£ 
Üyrovs)" corresponds to the fact that Jesus pours out the Spirit after he has 
been “exalted (iywets),” according to Acts 2:33. 

Something further should be noted. Not only does Luke 24:47-49 
correspond in detail to the beginning chapters of Acts; this passage is also 
closely connected with a number of basic statements which describe the 
missions of leading characters of Luke-Acts. T'hese connections indicate 
that there is a basic continuity of mission uniting those called by God and 
unifying the whole of Luke-Acts. The proclaiming of repentance for the 
release of sins is related to Jesus’ own mission “to proclaim release 
(xnpo£a: . . . peat)" announced in 4:18,” and the “power from on high" 
which Jesus promises his witnesses is the same *power of the Spirit" 
which was active in Jesus’ ministry (4:14). The description of the 
apostles’ message in 24:47 is even closer to the message of John the Baptist 


33 Jacques Dupont points out that this corresponds to the advice of Lucian on how to write 
history. See “La question du plan des Actes,” 220-31. 
36 On the significance of “release” in this passage, see above, pp. 65-66. 
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as summarized in 3:3. Jesus tells the apostles to proclaim repentance for 
release of sins. John came “proclaiming a baptism of repentance for 
release of sins.” The words are the same, except for the reference to 
baptism.*” The term “release (&peois)” is not used in Luke after its 
application to the missions of John and Jesus in 3:3 and 4:18 until it 
recurs in the description of the apostles’ mission in 24:47. The close 
similarity of 3:3 and 24:47 is not merely the result of unreflective habits of 
language, for there are other connections between the work of John and 
the work of Jesus’ witnesses. John’s promise in 3:16 that another would 
“baptize in Holy Spirit” is recalled in Acts 1:5, with Jesus’ followers as 
the recipients of this baptism. Moreover, when the apostles begin to 
proclaim repentance for release of sins, the narrator introduces language 
reminiscent of John’s work. In Acts 2:38 Peter proclaims, “Repent and be 
baptized, each of you, . . . for release of your sins.” This is preceded by the 
question, “What should we do? (ri zoujowper),” which repeats the ques- 
tions addressed to John in Luke 3:10, 12, 14. Peter’s cry, “Be saved from 
this crooked (axoAtés) generation" (Acts 2:40), picks up the language of 
the Isaiah text used to introduce John’s ministry, a text which proclaims 
that “the crooked (rà exod)” will become straight and relates this to the 
experience of “the salvation of God” (Luke 3:5-6).°? So the basic message 
of the apostles according to 24:47 is not new. The apostles stand in the 
tradition of the prophet John, whose message was continued by Jesus. 
Nevertheless, there are some significant new developments: the procla- 
mation of repentance for release of sins is to take place in Jesus’ name and 
is to be carried to all nations. 

It is evidently important for readers to have Jesus’ commission to his 
disciples clearly in mind as the story continues in Acts, for this commission 
is repeated in Acts 1:8. The shared cluster of themes in Luke 24:47-49 
and Acts 1:4-5, 8 indicates that the latter passage is largely repetitive. In 
both passages we find reference to Jerusalem as starting point, the 
apostles as witnesses, and the Spirit as promise and power. The mission of 
preaching to all nations in Luke 24:47 is expressed in Acts 1:8 as a 
command to be Jesus’ witnesses “in Jerusalem and in all Judea and 
Samaria and to the end of the earth.” Here the mission to all nations is 
developed as a geographical sequence which partly anticipates the course 


37 It is uncertain whether we should read “repentance for” or “repentance and” in 24:47, but 
the former reading is supported by manuscripts of high quality. This detail does not greatly 
à affect my main point. 
We previously noted other evidence of a similarity between the mission of John and of 
Jesus’ disciples. The scriptural text, “Behold, I send my messenger before your face,” is 
applied first to John the Baptist and then to Jesus’ followers (Luke 7:27; 9:52; 10:1). See 
above, pp. 229-30, 233-35. 
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of the story which follows. Repentance for release of sins is not mentioned 
in 1:8, but Peter’s first sermon ends with an appeal to “repent and be 
baptized . . . in the name of Jesus Christ for release of your sins” (2:38), as 
we have already noted. 

The similarities among the summary descriptions of the mission and 
message of John, Jesus, and the apostles suggest that these persons share 
in a common mission which is now expanding to embrace the world. It is 
not surprising that the description of Paul’s mission and message also fits 
what we have found. In describing his mission in Acts 13:47, Paul quotes 
Isa 49:6: “I have placed you for a light of nations, so that you may be for 
salvation to the end of the earth.” The last four words of the Greek (ws 
érxárov ris yijs) repeat the last four words of 1:8. There, too, they were 
evidently derived from Isa 49:6. The mission of world-wide scope 
emphasized in Acts 1:8 and 13:47 also appears in Luke 24:47, and the 
references to “light of nations" and "salvation" in Acts 13:47 remind us of 
similar language borrowed from Isaiah in Luke 2:30-32 and 3:6. 

The importance of this complex of themes and the concern to highlight 
the continuity between the message of Paul and the message of his 
predecessors are especially clear in Acts 26:16-23, a retrospective sum- 
mary of Paul's mission. In 26:20 Paul describes his past mission in terms 
of a geographical sequence partly the same as the sequence in 1:8. Then 
he says, "I was proclaiming that they repent (&zryycAAor pera- 
voéiv) . . . , doing deeds worthy of repentance” (compare the words of 
John the Baptist in Luke 3:8). Paul had already mentioned in Acts 26:18 
that he was sent so that others might “receive release of sins (2geow 
åpapriðv).” Paul is “bearing witness (uaprupdpevos),” and he climaxes 
that witness with a three step summary of the Christ event which 
describes the Christ as one who suffers, arises from the dead, and 
proclaims *light both to the people and to the nations? (26:23). The last 
part of this is being realized as people “turn from darkness to light” 
through Paul's preaching (26:18). The three step summary of the Christ 
event parallels the words of the risen Christ in Luke 24:46-47,? where 
(emphasizing the fulfillment of Scripture, as in Acts 26:22) Jesus spoke of 
the Christ suffering, arising from the dead, and repentance for release of 
sins being proclaimed to all the nations. Paul speaks of proclaiming 
"light," but he has already made clear that the saving message includes 
repentance and release of sins. Proclaiming light is an alternate image for 
the saving message, an image borrowed from Isaiah and previously used 
in Luke 2:32 and Acts 13:47. Thus in Acts 26 Paul repeats the inter- 


39 See J. Dupont, “La portée christologique de l'évangélisation," 140. Dupont stresses that the 
universal proclamation is directly attributed to Christ himself in Acts 26:23. 
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pretation of the Christ event found in Luke 24:46-47 and presents his 
own mission as a continuation of the saving mission announced much 
earlier in Luke-Acts.*° 

Therefore, Jesus’ words in Luke 24:46-49 not only provide a bridge to 
the early part of Acts but fit with a series of statements describing the 
missions of key characters, from the summary of John the Baptist's 
mission early in Luke to the summary of Paul's mission late in Acts. Our 
understanding of this shared mission is enriched when we compare these 
statements, noting the similarities that appear even when the language 
varies. The similarities among these mission statements also suggest a 
common purpose behind this series of preachers. Those sent to proclaim 
are co-workers in a common task, and a continuous purpose of God is 
being realized through them all. To be sure, Luke 24:47 is an important 
turning point in the story of this shared mission. Jesus will no longer 
directly offer release of sins to the outcasts. He will be exalted to God’s 
right hand, and his witnesses will offer release of sins in his name. 
Furthermore, Jesus here declares to the apostles that repentance for 
release of sins must be proclaimed “to all the nations.” The mission should 
begin in Jerusalem but must become universal in scope. Both this begin- 
ning and this goal are important, for Luke-Acts represents a faith which 
remains rooted in Jewish Scripture and is concerned about the fate of the 
Jews but wants the world to share in God’s salvation. 


CLOSURE AND OPENNESS 


Jesus’ instructions to his witnesses hold the story open. There are future 
events which are important to the plot, and the purpose of God in Jesus 
will not be fully realized apart from this future in which the apostles must 
play a central role. Jesus’ words in 24:47-49 anticipate specific details of 
the continuing story (the mission will begin in Jerusalem; it will be 
related to a powerful manifestation of the Spirit). In partial tension with 
these instructions that give the story a sense of incompleteness, holding it 
open toward the future, the final verses of the gospel (24:50-53) provide a 
point of closure. This tension between openness and closure is not the kind 
of tension which results from an editor patching together materials which 
do not fit well together. Rather it is a significant tension which suggests 
that the Gospel of Luke can be read in two ways: as the story of Jesus, 
which is now over; as the story of the saving purpose of God, which is not 
over, for it has far to go to reach its goal. 


ss n= 
*° See Jacques Dupont, “La Mission de Paul d'après Actes 26.16-23.^ 
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In order to bring the plot of the gospel to a close, Luke 24:50-53 
contains features appropriate to a final departure scene. Jesus has given 
the instructions which his witnesses need in order to carry out their 
mission when he is gone. The parting that follows is an event of unusual 
solemnity, for Jesus lifts his hands and blesses his disciples.*’ The final 
verse summarizes the continuing activity of the disciples over some length 
of time without any hint of Jesus’ return. If the words, “And he was being 
taken up into heaven” (24:51), are an original part of Luke, it is quite 
clear that this scene refers to Jesus’ final departure from earthly life. 
Unfortunately, it is uncertain whether this clear reference to Jesus’ 
ascension is original. While the manuscript evidence for these words and 
for the words “worshiping him” in 24:52 is very strong, there is continuing 
reason for uncertainty at both points." If the longer reading which clearly 
refers to the ascension was not part of the original text, the narrator 
depicts a solemn departure, bringing the gospel to appropriate closure, 
but the relation of this departure to Jesus’ ascension remains unclear. 
Where to end a story is a literary decision. It need not coincide with the 
last encounter between the main characters. Nevertheless, the ending 
must have an air of finality if reader expectations are to be satisfied. The 
Lukan narrative gains in intensity through rushing to a conclusion within 
a single day of tremendous change. What lies beyond the ending must be 
suppressed in order to achieve literary closure. 

Nevertheless, what has been closed can be reopened. Our narrator 


41 R. Dillon notes that “blessings are hallmarks of final-departure scenes in Jewish literature.” 
He cites Gen 27:4; 48:158.; Deut 33; Tob 12:16ff.; Jub 22:10ff.; 45:14; 2 Enoch 57:2. See 
From Eye-Witnesses, 181, n. 76. 

42 [n favor of the longer readings: P75, an early papyrus, has joined the many manuscripts that 
support inclusion, indicating that these readings are not only widespread but also quite 
early. There are at least two possible explanations for later omission: (1) accidental omission 
through a skip of the eye of the copyist between the repeated letter combinations NKAIA; 
(2) deliberate omission in order to avoid two reports of the ascension (here and in Acts 1) 
which seem to conflict in date, since Luke 24 moves directly from Easter appearance to 
ascension, with no mention of a forty-day interval. Furthermore, the brief summary of the 
gospel in Acts 1:1-2 indicates that it ended with the ascension. These and other points 
supporting the longer reading are presented in B. Metzger, A Textual Commentary, 189— 
90. On the other hand, Mikeal Carl Parsons has recently renewed the argument that in the 
seven passages in Luke 24 where representatives of the Western Text have shorter readings 
(24:5, 6, 12, 36, 40, 51, 52) these shorter readings should be followed. Sec The Ascension 
Narratives in Luke-Acts, 20-61. Despite the carly date and wide distribution of these 
readings, Parsons believes that they reflect theological tendencies which fit the historical 
context of P75 and include borrowings from the Gospel of John. The theological tendencies 
include a heightening of Luke’s Christology and stress on the corporeality of Jesus’ 
resurrection and ascension in refutation of Egyptian gnosticism. It should be noted that the 
shorter reading in 24:51 is supported by Sinaiticus as well as by Western witnesses. 
Furthermore, the reference in 24:52 to people “worshiping (mpoexvr5eavres) Jesus is 
unusual in Luke-Acts but not in Matthew. When this verb is used elsewhere in Luke-Acts 
to refer to worship of someone other than God, this worship is always viewed negatively (see 
Luke 4:7-8; Acts 7:43; 10:25). 
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wants to have it both ways: to bring the gospel to an appropriate end and 
yet tell what lies beyond this end because it is important to the larger 
story, continuing in Acts, of which the story of Jesus is part. It is easy for 
this narrator to end without telling everything because this ending will 
prove not to be the real ending. 

Whether we follow the longer or shorter readings, the departure of 
Jesus from his followers serves to bring Luke’s story of Jesus to a close. 
Mikeal Parsons, as part of an extensive discussion of literary methods and 
functions of endings and beginnings, notes the relevance of “framing,” as 
studied by Uspensky.*? The framing of a narrative assists the readers to 
enter it at the beginning and to leave it at the end. This often involves 
taking a position more or less external to the narrative at these points of 
transition. Uspensky himself, although he was not studying biblical 
literature, cited the prologue of the Gospel of Luke as an example of 
beginning from a position external to the narrative. Parsons proceeds to 
study the ending of Luke in the light of Uspensky’s discussion. A closing 
scene may be depicted with a broad horizon, as if it were being viewed 
from a distance. A “silent scene” (one lacking in dialogue) may result.*4 
Parsons notes the contrast between the preceding narrative in Luke 24, 
which is full of dialogue, and the silent scene with which Luke ends. We 
are close enough to see gestures but not close enough to hear what is being 
said. The narrator has withdrawn to a distance, taking the readers 
along. This contributes to a sense of closure. The brevity and vagueness of 
' the departure scene (the blessing and departure are reported in two verses, 
with two verses devoted to the disciples’ response) may also contribute to 
the sense of distance appropriate to an ending. 

The sense of closure is supported by reminders of the birth stories with 
which the gospel began, for a return to initial themes is a way of rounding 
off a story.*® Jesus’ disciples “returned to Jerusalem with great joy, and 
they were continually in the temple blessing God” (24:52-53). The angel 
announced to the shepherds a “great joy,” and when they had seen the 
baby, the shepherds “returned glorifying and praising God" (2:10, 20). 
In the birth narratives, joy and praise are expressed through “blessing 


^? M. Parsons, The Ascension Narratives in Luke-Acts, 151-60; Boris Uspensky, A Poetics of 
Composition, 137-51. 

+B, Uspensky, A Poetics of Composition, 149. 

45 M. Parsons, The Ascension Narratives in Luke-Acts, 156-57. 

46 On similarities between the ending of Luke and the birth stories, see P. A. van Stempvoort, 

"The Interpretation of the Ascension,” 35; Gerhard Lohfink, Die Himmelfahrt Jesu, 253. 

See M. Parsons, The Ascension Narratives in Luke-Acts, 139-48, for further discussion of 

the common narrative technique of “circularity,” with application to the end of Luke. 


The phrase “great joy” does not occur elsewhere in Luke, and “joy (xapá)" is used only four 
times in Luke 3-23. 
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God,” just as in 24:53 (see 1:64; 2:28). Indeed, both Zechariah’s and 
Simeon’s hymns are ways of blessing God (1:68; 2:28).'* Action in the 
gospel story begins in the Jerusalem temple. That is where Zechariah 
hears of “joy” (1:14) and where Simeon blesses God (2:28). At the end the 
gospel returns to the same mood in the same location. When we are told 
that the disciples were “continually in the temple,” we may also be 
reminded of Anna, who “did not leave the temple, serving [God] night and 
day” (2:37). The return at the end of Luke to the mood of joyful praise of 
God that filled the birth stories rounds off the story of Jesus; it also affirms 
that the joy felt by the devoted Jews who greeted the infant Jesus has been 
justified by later events, bringing the story to a happy resolution. The joy 
and praise filling the disciples following Jesus’ appearance and departure 
will continue in the life of the early church, as Acts 2:46-47 indicates. 

I stated earlier that 24:50-53 is the ending only of the story of Jesus, not 
of the larger story of God’s saving purpose for all flesh. Furthermore, it is 
a happy ending only in a partial sense. The tension caused by the failure 
of the disciples to understand Jesus’ destined way has been resolved, 
bringing great joy to them. But the people of Jerusalem, misled by their 
leaders, have rejected and denied Jesus. This rejection is a continuing 
obstacle to God’s saving work, an obstacle with which the apostles must 
deal as they call the people to repentance in the mission speeches of Acts. 
The importance of this unresolved problem appears in the repeated 
references to Jewish rejection of Jesus and his witnesses from Peter’s 
Pentecost speech (Acts 2:23, 36) to Paul’s final statement in Rome (Acts 
28:25-28). 


45 Apart from 1:64, 2:28, and 24:53, the verb *bless (cbdoyew)” is not used in Luke-Acts with 
God as object. 
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